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ABSTRACT 
SPIRITUAL FORMATION: 
A COURSE FOR LEADERS OF THE CHURCH 
IN THE MAJORITY WORLD 
by 
David C. Long 
As the church around the world experiences rapid growth, God is calling men and 
women from their own nations and their own people to give leadership to their church. 
With this calling comes the need to provide to these existing and future leaders effective 
resources to guide them in their own personal spiritual formation and equip them to lead 
others to spiritual maturity, as well. The purpose of this of this study was to develop a 
course in spiritual formation for leaders of the church in the majority world. 
The literature review examines the demands of cross-cultural education and the 
use of principles of interactive adult learning as an effective" method of delivery of course 
material in a cross-cultural context. It also examines the theological foundation for 
spiritual formation and the use of the seven deadly sins and seven virtues as a template 
for self-examination. 
The study consisted of the presentation of the course to twenty students enrolled 
at Faith Bible College, Quezon City, Philippines. The study found that principles of 
interactive adult learning are beneficial in overcoming some of the obstacles inherent in 
cross-cultural education. The study also found that the content of the course has the 
ability to challenge and equip the students for spiritual formation and provide resources 
they could use for the spiritual formation of those to whom they minister. 
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CHAPTER 1 
PROBLEM 
Introduction 
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In recent years I have had the privilege of interacting with many key ministry 
leaders in various parts of the world. Three of those leaders come to mind as 
representative of people God is raising up around the world from their own countries to 
lead his church. These leaders come from widely varied backgrounds and contexts. One 
comes from serving in the Russian KGB, another out of a triad gang, and a third out of a 
background of devastating poverty. Each has risen by God's grace to significant, 
influential positions of leadership. They have had in their lives the need to be molded in 
the image of God that they might be effective leaders of the church, but they have had 
widely varied access to that resource. The first is now a very capable rector of a seminary 
that is effectively training badly needed leaders for the church in Russia. The second 
became a high-level leader in one of the major house churches in East Asia. The third is 
now the superintendent of a denomination in Brazil that is aggressively reaching out 
within their own country and beginning to send out missionaries to the ends of the earth. 
These three represent thousands and thousands of men and women around the 
globe with God-given gifts whom God has called for leadership in the church. Each 
points from his unique context to the importance of providing meaningful encounters 
with principles of spiritual formation to others who are or will be called to lead the 
church, an encounter that would both enhance a leader's personal growth in the image of 
God and also his or her ability to lead others to spiritual maturity as well. These are but a 
few of the many who have been an inspiration to me as they have become leaders in the 
growing worldwide church. 
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The problem of the project was the need for instruction in spiritual formation for 
students at Faith Bible College, Quezon City, Philippines, through which the students 
would be challenged and equipped for an ever-deepening level of spiritual formation both 
for themselves and for those to whom they would minister. Rather than beginning with 
the traditional disciplines of spiritual formation, such as reading the Word and prayer, 
this project focused on the students' knowledge and understanding of the theological 
foundation for spiritual formation. The students were instructed in this foundation so that 
it could become both the motivational source for a commitment to engage in spiritual 
formation and an enhancement to the students' ability to pursue spiritual formation 
effectively through the use of traditional disciplines. 
The purpose of the Christian life lived out has been variously identified as 
sanctification, spiritual formation, growth in Christlikeness, and the deeper journey. It is a 
growing relationship or deepening intimacy with God as a response to the ultimate 
command of God: "Be holy, for I am holy" (Lev. 11 :44, NLT; cf. Matt. 5:44; 1 Pet. 
1: 16). These words command the relationship but also promise the relationship through 
God's gracious gift of his own Spirit (Oswalt 99). Addressing a church that was 
developing its understanding of being the body of Christ, the Apostle Paul wrote, "And as 
the Spirit of the Lord works within us, we become more and more like him and reflect his 
glory even more" (2 Cor. 3: 18). Oswald Chambers gives a more contemporary statement 
of the challenge of spiritual formation: "Salvation does not mean merely deliverance 
from sin or the experience of personal holiness. The salvation which comes from God 
means being completely delivered from myself, and being placed into perfect union with 
Him" (March 13). Spiritual formation is about radical transformation. 
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While a significant body of knowledge and experience in spiritual formation has 
been developed over the history of the Church, many emerging leaders in the majority 
world do not have valuable exposure and training to allow them to utilize this body of 
knowledge to enhance their spiritual formation. This shortfall includes knowledge of the 
theology underlying spiritual formation. Thus, a course of instruction on spiritual 
formation for church leaders was utilized to challenge and equip students at Faith Bible 
College to deepen their spiritual formation. These students will be future leaders of the 
church in the Philippines and perhaps in other parts of the world. 
The growth of the church makes training for the present and future leaders of the 
church imperative. The church in the majority world is experiencing a period of 
unprecedented growth in many geographical areas. In China for instance, since the rule of 
the Communist Party began in 1949, the church has grown from approximately one 
million believers to what some today estimate to be as many as one hundred million 
believers. Latin America and Africa have experienced similarly remarkable growth over 
the past century (Mandryk 2-4). Because of this rapid growth majority world church 
leaders need tools for personal spiritual formation with concepts that are transferrable to 
their congregations. 
As majority world church leaders are equipped for more effective personal 
spiritual formation, they can, in turn, lead their congregations to deeper levels of spiritual 
growth. Then both they and the churches they lead will be more significantly and truly 
transformational. A church with this nature is essential in the world in which we live. If 
we are to avoid having churches that are ineffective in their transformational witness for 
Christ, intentional and knowledgeable engagement in spiritual formation is essential. The 
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purpose of this project was to address this opportunity through the development of a 
course of instruction in spiritual formation for church leaders. 
Purpose 
The purpose of the research was to evaluate the effectiveness of the course of 
instruction in spiritual formation for majority world church leaders in equipping the 
students to integrate what they learned about spiritual formation into their own lives and 
into the lives of those to whom they minister within their congregations or communities 
of service. 
Research Questions 
In order to accomplish the purpose statement. the following four research 
questions evaluated the research project. 
Research Question #1 
What are the essential components of a course on spiritual formation for majority 
world church leaders that would equip them for deeper levels of personal spiritual 
growth? 
Research Question #2 
Prior to the course, how well were the theological foundations and essential 
principles of spiritual formation understood, and how effectively were they being utilized 
by the students (population) for the purpose of personal growth? 
Research Question #3 
How effective was the course in transferring knowledge and understanding of the 
theological foundations and essential principles of spiritual formation in a manner that 
enabled students (population) to implement these in their own lives for the purpose of 
personal spiritual growth? 
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Research Question #4 
How effective was the course in transferring knowledge and understanding of the 
theological foundations and essential principles of spiritual formation in a manner that 
enabled students (population) to transfer the essential principles of spiritual formation to 
their congregations or communities of service in a way that encourages and equips laity 
to greater spiritual growth? 
Definition of Terms 
The following words are used as defined throughout the project. They are specific 
to this study. 
Spiritual Formation 
The concept of spirituality itself is "ambiguous and multivalent," which makes a 
definition of spiritual formation difficult (Shults and Sandage 14). Spiritual formation 
may also be expressed by the terms spiritual growth and spiritual maturation. Bruce 
Demarest captures the core of this activity when he says, "Spiritual formation is an 
ancient ministry of the church, concerned with the 'forming' or 'shaping' of a believer's 
character and actions into the likeness of Christ" (23). M. Robert Mulholland, Jr., 
professor of New Testament at Asbury Theological Seminary, adds to this definition: 
Life is Spiritual Formation. Human life is, by its very nature, spiritual 
formation. The question is not whether to undertake spiritual formation. 
The question is what kind of spiritual formation are we already engaged 
in? Are we being increasingly conformed to the brokenness and 
disintegration of the world, or are we being increasingly conformed to the 
wholeness and integration of the image of Christ? ("Shaped by the Word" 
26) 
While a concise definition may be difficult capture, these understandings provide an 
adequate foundation on which to proceed. 
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Majority World 
The majority world consists of those countries of the world that have been 
classified as developing nations. In the recent past, these countries have been referred to 
as the third world or the two-thirds world. Because these terms were considered by some 
to be demeaning and derogatory, the phrase majority world has been adopted and is 
currently in wide use. 
Supracultural 
Supracultural refers to those truths that remain unchanged regardless of the 
cultural context in which they are being considered or applied. For instance, when God 
said, "I Am the One Who always Is" (Exod. 3: 14), this statement is true and unchanging 
regardless of the cultural context to which it applies. It is above or exceeds the culture 
(i.e., supracultural). The precise manner in which God is perceived, however, may vary 
from culture to culture and hence is not supracultural. Thus, that which is supracultural 
contains those principles that are "universally applicable" while cultural refers to the 
"cultural application of some underlying supracultural principle" (Liggins 12). This 
distinction between supracultural and cultural influences the contextualization of material 
being taught. 
Ministry Intervention 
The project envisioned the development of a course of instruction in spiritual 
formation. The classes were developed using educational principles of interactive adult 
learning. The content of the class was validated by giving the class outlines and handouts 
to three individuals who regularly practice in the area of instruction in spiritual formation. 
Their evaluation of the classes was obtained through semi-structured interviews with 
each of the three individually and then together as a focus group. 
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The course was presented at Faith Bible College, Quezon City, Philippines, with 
the desire to help emerging leaders of the church understand more deeply the reason for 
spiritual formation through exploration of its theological foundation. The course sought 
to guide the students in integrating that understanding into their lives and in passing the 
insights and commitment gained on to their congregations or communities of service. The 
breadth of the endeavor of spiritual formation defined in a significant way the scope of 
the class. Spiritual formation involves the transformation of a disciple of Jesus from total 
depravity to Christlikeness and is nothing less than the restoration of the image of God in 
the attitudes and actions of the disciple. It is a lifelong process, and the disciple will never 
say, "I have completed my spiritual formation." Rather, each day presents new challenges 
and opportunities to become more and more like Jesus. 
The course of instruction deals with the journey of spiritual formation. The 
beginning of this journey is the believer's understanding of the meaning of God having 
created humankind in his image. This starting is derived from the remarkable revelation 
of Genesis 1 :26 that God made human beings in his image. However, the righteousness in 
that image was lost or at least distorted by the sin of the first ancestors, necessitating the 
intervention by God that the image might be restored. This scenario presents several 
issues the course must address. What is this image of God that is being restored through 
spiritual formation? How did sin cause this image to be broken, and what are the 
consequences of what is called the Fall of humanity? What is the nature and ongoing 
effect of the fallen self that results from sin and its consequent damage to the image of 
God? How is the image of God restored in the disciple of Jesus? How does this result in 
change within the disciple that counters the influence of the seven deadly sins and allows 
the seven virtues to flourish, even while living in a fallen community? Addressing these 
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issues, the course sought to expand the students' commitment to the high calling on the 
life of a disciple of Jesus. 
The spiritual formation course for church leaders was presented over ten class 
sessions of four hours each to a class of students at Faith Bible College, Quezon City, 
Philippines. The students participated in the course as a part of their seminary training, 
paid regular tuition and fees for the class, and most took the class for a grade and credit 
toward completion of their degree. Three audited the course. The students were all 
citizens of the Philippines, ranging in age from 17-80 and preparing for ministry in the 
Faith Evangelical Church of the Philippines. The school is an undergraduate-level 
educational institution and states on its Web site that its vision is to "empower leaders of 
faith that transform the world." https:llwww.facebook.comJpages/Faith-Bible-Coliege-
Inc-PhilippinesIl97837806899616?sk=info (May 9, 2014). 
The students participated in a precourse questionnaire to establish a baseline for 
their understanding of the theological foundations and principles of spiritual formation 
and their commitment to the integration of this understanding into their daily lives. 
Among others things, the questionnaire sought to discover the students' understanding of 
the meaning and importance of spiritual formation, the consequence of the Fall and the 
resulting estrangement between Creator and humanity, and the way in which spiritual 
formation may be pursued by the follower of Jesus. Particular attention was given to the 
understanding of the fallen self and how this understanding might help one participate 
more effectively in spiritual formation. 
The course was presented in a classroom setting during normal school hours. The 
method of instruction utilized techniques of interactive adult learning so the students 
received essential input. They were next directed to move to a deeper understanding and 
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personal application through individual and collaborative engagement with the material. 
The concluding exercise was the development of a personal plan for spiritual formation 
that included outlining a design for sharing insights gained with others in their 
congregations or communities of service. 
The students participated in a postcourse questionnaire to determine the 
effectiveness of the course in transferring an understanding of the theological 
underpinnings of spiritual formation and equipping them with tools to develop their 
personal understanding, behavior, and attitude toward spiritual formation. The postcourse 
investigation sought to determine whether the students had come to a deeper 
understanding of the reason for spiritual formation in the life of a disciple of Jesus 
because of their participation in the course. It also sought to determine changes in the 
commitment of the student to more intentional spiritual formation. A series of follow-up 
questionnaires were sent bye-mail to the students at one, two, and three-month intervals 
to gauge their ongoing practice, and their efforts to engage their congregations or 
communities of service in spiritual formation. A convenience sample of students was also 
interviewed to gain additional insight into their experience in the class and its impact 
upon them and their pursuit of spiritual formation. In addition, I kept a researcher journal 
in which I recorded observations throughout the duration of the class. 
Context 
The importance of deep, genuine spiritual formation in leaders of the rapidly 
growing worldwide church is very evident when the demographics of church growth are 
considered. The church in the majority world is experiencing a period of rapid growth in 
many geographical areas. For instance, since the rule of the Communist Party in China 
began in 1949, the church in China has grown from approximately one million believers 
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to what some estimate today to be around one hundred million believers. Latin America 
and Africa have experienced similar growth over the past century (Mandryk 2-4). 
Because of this rapid growth occurring in various parts of the majority world, it is 
especially critical that majority world church leaders understand the theological truths 
that underlie spiritual formation as well as understand these truths for personal spiritual 
formation for themselves and those in their area of ministry. Such understanding is not 
merely for the sake of knowledge but to be utilized for more effective personal and 
corporate spiritual formation. 
This need for spiritual formation in church leaders is also evident in the ministry 
of One Mission Society, the mission society with which I am associated. The Lord, by his 
grace, is building his kingdom in tremendous ways. In One Mission Society alone, 4,117 
churches/worshipping groups started in 2010. Each of these needs a leader, a shepherd of 
the flock who will care for and nurture the sheep. In an effort to respond to this need, 
31,360 people engaged in training for church leadership in 2010. This field of leadership 
training is a fertile setting for the integration of the full demands of spiritual formation 
and the benefits of a more effective implementation of cherished habits of spiritual 
formation. 
The Philippines is a country with a population of over ninety million people, over 
92 percent of whom identify themselves as Christian. The church in the Philippines is 
rapidly becoming a missionary-sending church, supporting over three thousand 
missionaries and enabling more than 500,000 overseas workers who are evangelicals to 
minister in their context of employment (Mandryk 682-84). These overseas workers 
alone constitute a huge potential witness for Christ, including witness in some locations 
otherwise inaccessible to traditional missionaries. The Faith Evangelical Church of the 
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Philippines with which Faith Bible College is associated is a smaller denomination. but 
its leadership is eagerly seeking ways to extend its evangelistic witness beyond the 
country's borders. The students of Faith Bible College often move directly into 
leadership in newly planted churches of the denomination at graduation. 
Methodology 
This exploratory, mixed-method design study utilized both quantitative and 
qualitative research but was largely qualitative. A questionnaire/survey and focused 
interview was used to elicit responses from three individuals who regularly practice in the 
area of instruction in spiritual formation concerning the essential content of a course on 
spiritual formation for church leaders. The responses obtained early in the dissertation 
process facilitated development of the course in advance of the actual intervention. 
A questionnaire/survey, followed by a semi-structured interview, produced data to 
establish a baseline for the students' knowledge and understanding of both principles of 
spiritual formation and of its theological foundation. Care was taken not to assume the 
students could communicate in English better than they really could because for most 
English is a familiar but second language. 
A questionnaire/survey followed by a semi-structured interview at the conclusion 
of the course measured the effectiveness of the course in transferring knowledge and 
understanding of the theological foundations and essential principles of spiritual 
formation in a manner that enabled students to implement them in their own lives for the 
purpose of personal spiritual growth. The survey also measured the stated commitments 
of the students to incorporate insights gained from the course in their personal lives as 
well as passing this information on to their congregations or communities of ministry. An 
effort was made to interview each of the twenty students in the class, but due to 
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scheduling difficulties, only fifteen individual interviews were conducted. These fifteen 
students were interviewed to gain additional insights into their increased understanding 
and changes in personal behavior and attitudes as well as to gain their observations 
concerning the structure of the class. Finally, a field researcher's journal was kept during 
the approximate two-week time span of the course and the observations were used to 
supplement and validate the survey findings. 
The actual follow-through on the ability of the students to pass on insights in 
spiritual formation to their congregations or communities of ministry was measured by a 
short questionnaire/survey sent electronically to each student at thirty, sixty, and ninety 
days after the completion of the course. This questionnaire/survey consisted of open-
ended questions designed to measure the lasting nature of their commitment to 
incorporate their insights into their congregations or communities of ministry. Thirteen 
students responded to the first of these questionnaires. 
Participants 
The first group of participants included three individuals who regularly practice in 
the area of instruction in spiritual formation: a seminary professor, a pastor, and a 
missionary. The second group of participants had twenty students, seventeen of whom 
took the course in spiritual formation as a normal part of their seminary training, paying 
regular tuition and fees for the class and earning a grade and credit toward completion of 
their degrees. Three students audited the course. The students were all citizens of the 
Philippines, ranging in age from 17-80, and preparing for ministry in the Faith 
Evangelical Church of the Philippines and other settings. 
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Instrumentation 
The course content questionnaire was submitted to selected individuals early in 
the dissertation process. This group of individuals included a seminary professor, a pastor 
and a missionary regularly engaged in instructing in or leading spiritual formation. A 
foclls group comprised of the same individuals followed in two weeks. Students enrolled 
in the course received the precourse questionnaire from the seminary administration, and 
the questionnaire responses were collected the first day of class. Any questionnaires that 
had not been completed then were completed before the end of the first day. This 
instrument was supplemented by a semi-structured interview of all of the students. The 
postcourse questionnaires were distributed the next to last day of the course to allow 
students to begin to familiarize themselves with the questions and to formulate answers. 
The postcourse questionnaires were completed and collected at the end of the last day. It 
was supplemented by a semi-structured interview of a sample of fifteen of the students. 
The precourse and postcourse interviews were one-on-one interviews using open-ended 
questions and minimal prompts. 
The electronic e-mail interview used open-ended questions, the same questions 
being sent to each of the twenty students. Care was taken to obtain the permission of the 
students to use data collected in this manner and to ensure its privacy. Finally, a 
researcherjournal was kept throughout the approximate two-week duration of the class 
to record interesting observations and insights that occurred. 
Variables 
The independent variable for this project is the course of instruction on spiritual 
formation. The dependent variable is the change observed in student participation, 
specifically, changes in their understanding of the theological underpinnings of spiritual 
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formation, plus their behavioral and attitudinal changes, and the extent to which they are 
equipped to transfer insights and information to their congregations or communities of 
service. Intervening variables may include the level of spiritual experience of the 
students, language difficulties as English may not be the heart language of the student, 
cultural differences, schedule conflicts that could affect their ability to attend class or 
participate in interviews, and adequate access to a computer with Internet connectivity. 
Data Collection 
Data obtained through the semi-structured interview was collected via telephone 
from three individuals reviewing class content early in the dissertation process. This first 
phase was followed with a focus group in which people participated over the phone. Data 
was collected through the precourse and postcourse questionnaires distributed to the 
students enrolled in the class at Faith Bible College, and the completed questionnaires 
were collected in the classroom. All one-on-one interviews were conducted during the 
two-week time span of the class and on school premises. Translation was not necessary, 
but care was taken to recognize the limitations some students had in the use of English. 
The researcher journal was a simple notebook to record notes at various times, the 
contents of which were later transcribed so they could be stored and accessed 
electronically. The e-mail interviews were conducted over the Internet by sending the 
questionnaires to students shown only as blind copied. The replies went to the sender 
only. 
Data Analysis 
The response data from the first phase of the project, design of the course of 
instruction, was analyzed to determine its validity and completeness. The response data 
from the instruction phase of the project was analyzed to measure the effect of the 
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instruction in spiritual formation in guiding the twenty students to a deeper understanding 
of the theology of spiritual formation. The data measured both the understanding of the 
theological foundation of spiritual formation as well as methods or disciplines of spiritual 
formation that can be practiced on a daily basis. The qualitative data, which was by far in 
the majority, yielded information processed inductively to measure the self-perceived 
growth of the students in spiritual formation. All data was put into Microsoft Word 
documents so the find function could be used to identify, retrieve, and collate the 
information. 
Generalizability 
This study did not focus on spirituality generally but on spirituality with a 
religious foundation, specifically Christian spirituality. The study focused on the 
effectiveness of the course in transferring knowledge and understanding of the 
theological foundations and essential principles of spiritual formation in a manner that 
enabled students to implement these in their own lives for the purpose of personal 
spiritual growth. It necessarily involved the traditional tools of spiritual formation such as 
study of the Bible, prayer, fasting, and community but did not explore in detail anyone of 
these tools. The course designed and used in the study was constructed with the seminary 
classroom in mind. This study is generalizable for the reason that the theological 
foundation of spiritual formation is supracultural, meaning it has application in the life of 
any disciple of Jesus, not just those engaged in theological study and preparation for 
ministry. The portion of the study that dealt with the effectiveness of the transfer of 
understanding in a cross-cultural context is also generalizable because it is not culture 
specific but rather utilizes principles of interactive adult learning that are applicable 
regardless of the specific culture in which they are implemented. 
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Theological Foundation 
The Genesis account of creation reveals a truth that holds profound implications 
for all people. Men and women were created in the image of God (Gen. 1 :26). The 
principles that spring from that statement are those that pertain to the core of being, the 
essence of human life and relationship with a loving God. John Wesley understood the 
overarching attribute of God to be his love, but he also understood that the love of God is 
inseparable from his holiness (Collins, Theology 20). Knowing that God created 
humankind in his image is enough to inspire awe and worship, but when coupled with the 
command of God, "You shall be holy, for I the Lord your God am holy" (Lev. 19:2, 
NRSV), the full importance of this revelation becomes apparent. 
The tragedy of human existence is that the brief time during which humankind 
stood in the image of God (Gen. 3: 1-7) came to an end when Adam and Eve surrendered 
to the temptation of sin. While sin is disobedience and unbelief, it is more as it results in a 
self-reference and consequent "breach of a right relationship with God, ... disruption of a 
right relationship with others and the disintegration of the self' (Bromiley 518). With the 
Fall, sin became a part of humanities' existence and a false, disoriented self emerged. The 
consequence of sin was the loss of original righteousness-the loss of right relationship 
with God (Beck 213; Collins, Theology 53). Martin Luther equated the loss of 
righteousness with the proper orientation toward God being distorted and turned inward 
to self. It was not just the loss of goodness but also the introduction of "an active power 
that predisposes the tempers of human hearts toward sin and disobedience" (Collins, 
Theology 53). The change was pervasive. 
The reversal of the Fall, the restoration of the image of God, and the pursuit of a 
deepening relationship with God form the purpose of spiritual formation. The extent of 
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humankind's depravity is such that the initiative for restoration of the relationship with 
God has to be that of God and God alone, a truth reflected in the premise underlying the 
reformation, sola gratia et fides (Olson 14). This truth applies equally in the 
sanctification of the disciple of Jesus. Thomas a Kempis writes about grace: 
Lord, how absolutely necessary to me is Your grace if I want to begin 
something good, to continue with it, and then to complete it. Without Your 
grace I can do nothing, but with it strengthening me I call do all things. 
(emphasis original; 166) 
Thus, spiritual formation is inseparable from the work of the Holy Spirit. In his 
sermon "The Good Steward," Wesley states that the divine empowerment of the new 
birth is "the power of his Holy Spirit who alone works in all of us what is acceptable in 
his sight" (emphasis original; Wesley and J(jnghorn, John Wesley 011 the Christian 
Practice 342). However, Wesley also recognizes that spiritual formation includes the 
work of the disciple alongside the work of the Holy Spirit. Chambers says, "The whole 
experience of life is designed to enable us to enter into this closest relationship with Jesus 
Christ" (1 anuary 7). It follows, then, that spiritual formation calls for a surrender to the 
work of the Holy Spirit and an intense engagement in the means of grace, the disciplines 
through which God by his grace brings the disciple into greater intimacy, that is, into 
greater Christlikeness. 
In his sermon "The Witness of Our Own Spirit," Wesley recognizes that grace 
sometimes means the love of God by which believers are reconciled. In sanctification, 
grace takes on a different meaning: 
However, in this instance "the grace of God" means God's power through 
the Holy Spirit "at work in us, enabling us to will and to work for his good 
pleasure." As soon as the grace of God in his pardoning love is manifested 
to our soul, the grace of God in the power of his Spirit begins his work 
within our lives. In this way, through God, we can perform what was 
impossible for us in our natural state. The Holy Spirit enables us to amend 
our conduct. (Wesley and J(jnghorn, John Wesley 011 Christian Beliefs 
208) 
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Men and women are justified by the grace of God alone through faith. Sanctification is 
the gracious work of God, often through the means of grace. 
Of course, spiritual formation is at the same time intensely personal and other-
oriented in its focus. Mulholland writes, "Christian spiritual formation is the process of 
being conformed to the image of Christ for the sake of others" ("Shaped by the Word" 
25). Therefore, the process, and it is clearly a process, calls for continual introspection. 
The fruit of spiritual formation is the reorientation of the self to God, which is best 
understood and experienced as a deepening intimacy with Jesus. As this reorientation 
progresses, as the tempers of the human heart are turned from sin and disobedience 
toward the honor and glory of God, the life of the disciple is changed. This reorientation 
impacts the influence on the believer of the seven deadly sins, part of the curse of the 
fallen self. Bondage to pride may be broken down and the tendency become more and 
more toward humility. A more accurate understanding of the fallen self and this process 
of reorientation can help one in the struggle against anger, lust, and envy. Likewise, a life 
lived by the empowerment of the Holy Spirit in deepening intimacy with Jesus enhances 
the believer's victory over greed, gluttony and sloth. 
Some questions and cautions should be a part of an exploration of spiritual 
formation. Especially in its classical configuration, it has taken the form of asceticism. 
While the call to denial of self is unquestionable (Matt. 16:24), an unhealthy view of self 
can easily emerge, leading Christians to think of themselves as vile and worthless. 
Disciples of Jesus are called to deny the false or fallen self, not the self in entirety 
(Mulholland, Deeper Journey 79). David Clark writes, "We are not worthy of God's 
salvation, but we are worthful, full of worth. We may not deserve to be saved, but we are 
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worth saving. We cannot earn salvation, but we are of value to God" (3). This is an 
important distinction to bear in mind in spiritual formation. 
Additionally, the study must confront the mistake of the Pharisees. Spiritual 
formation is relational; it is about being, not the perfectionism of doing. In addition, it 
must always be couched in acceptance of the love of God and must also address the 
issues of the dry seasons in life as well as suffering and forgiveness. Indeed, suffering is 
recognized as a viable means for the work of God's grace (Rom. 8:28). Finally, nothing 
would be more pitiable than a study of spiritual formation that is merely academic. It 
should end in a vision, plan, and commitment for a life of devotion. Chambers writes, 
"Salvation does not mean merely deliverance from sin or the experience of personal 
holiness. The salvation which comes from God means being completely delivered from 
myself, and being placed into perfect union with Him" (March 13). Spiritual formation as 
a restoration of the image of God means reorientation of relationship with God and with 
others. It will allow the believer to see others through the eyes of Jesus and to be 
"completely abandoned to God and fully available to God for others" (Mulholland, 
Deeper Journey 96). It means growing in the other-centeredness seen within the Trinity 
and in the actions of the Trinity. 
Overview 
Chapter 2 reviews literature associated with the design of curriculum in spiritual 
formation and teaching spiritual formation in a cross-cultural context using educational 
principles of interactive adult learning. Chapter 3 includes discussion and explanation for 
the design of the study, research questions, population and sample, instrumentation, data 
collection, variables, and data analysis. Chapter 4 details the findings of the study. 
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Chapter 5 provides a summary of the conclusions derived from interpretation of the data, 
as well as practical applications of the conclusions and further study possibilities. 
CHAPTER 2 
LITERATURE 
Introduction 
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The problem addressed was the need for instruction in spiritual formation for 
emerging leaders of the majority world church such as students at Faith Bible College, 
Quezon City, Philippines. Instruction in spiritual formation is obviously not a need 
unique to leaders of the majority world church but one that all disciples of Jesus hold in 
common. The need is enhanced, though, by the rapid growth of the church in the majority 
world and the immediate demand for sanctified leadership that comes with this growth. 
The instruction needed to challenge and equip the students for an ever-deepening 
level of spiritual formation both for themselves and for those to whom they would 
minister. The instruction sought to acquaint the students with knowledge and 
understanding of the theological foundation for spiritual formation, thereby enhancing 
practical application for daily living and ministry. This need grew out of the premise that 
the goal of the Christian life is a developing relationship or deepening intimacy with God, 
the ultimate call for which is found in God's words in Leviticus 11 :44 (cf., Matt. 5:44, 1 
Pet. 1: 16). This project was in response to the reality that as majority world church 
leaders are equipped for more effective personal spiritual formation, they can also lead 
their congregations to deeper levels of spiritual growth. Then both they and the churches 
they lead will be more truly transformational in a world that needs transformational 
witness. 
The purpose of the research was to evaluate the effectiveness of the course of 
instruction in spiritual formation for majority world church leaders in equipping the 
students to integrate what they learned about spiritual formation into their own lives and 
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into the lives of those to whom they minister within their congregations or communities 
of service. 
Theological Framework 
The Bible proclaims the will of God for followers of Jesus with precision and 
clarity. "For this is the will of God, your sanctification" (I Thess. 4:3, NRSV). Bradford 
A. Mullen writes of the ultimate significance of sanctification: 
Human beings, made in God's image, were the pinnacle and focus of his 
creation. The sanctification of human beings, therefore, is the highest goal 
of God's work in the universe. God explicitly declared it to be his will (I 
Thess. 4:3). He purposed that human beings be 'like him' in a way no 
other created thing is. (Mullen 709) 
The will of God for the sanctification of disciples of Jesus is commanded without 
equivocation. 
When individuals are rescued from the domain of darkness and transferred into 
the kingdom of God (Col. 1: 13), they are at the beginning of a new life in Christ. At that 
point, by the grace of God, they are in the kingdom. They are righteous through the 
atonement of Jesus, but although such righteousness is imputed to believers this change 
does not necessarily mean righteousness has been imparted to believers. In justification, 
righteousness is inaugurated through the atonement (Rom. 8:29), but in sanctification 
righteousness is a potential being actualized by the work of the Holy Spirit through the 
process of spiritual formation. In other words, believers begin their lives as followers of 
Jesus wrapped in a cloak of righteousness, but a body of unrighteousness remains within, 
the sanctification of which is the will of God. That point of unrighteousness is where 
spiritual growth or formation takes place. Dallas Willard, formerly a professor in the 
School of Philosophy at the University of Southern California, sees in the admonition of 
Matthew 6:33 a command "continually ... [to] seek the kingdom-which can be thought 
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of as God in action, more than anything else-and to seek the kind of rightness or 
goodness characteristic of that kingdom" ("Gospel" 28-29). The intensity of this 
command is recognized in the priority; among all things, the righteousness of God is to 
be the first priority, the foremost purpose, in the life of believers. No mere judicial 
change, this transformation is of the very nature of one's being. 
A. W. Tozer speaks of living the whole of life in the presence of God. "This is to 
be known to us in conscious experience. It is more than a doctrine to be held; it is a life to 
be enjoyed every moment of every day" (36). At the core of Jesus' teaching of the 
disciples is the understanding that the complete Christian life embraces more than just 
forgiveness: "While forgiveness is important, Jesus' message was an invitation to 
personal participation in the present day activity of God's Kingdom on earth" (Summerell 
65). That invitation is just as fresh and compelling today. 
The Apostle Paul took the message of Jesus and carried it to the early churches. 
He taught believers that Christ was to be formed in them: "But oh, my dear children! I 
feel as if I am going through labor pains for you again, and they will continue until Christ 
is fully developed in your lives" (Gal. 4: 19, NLT). He sent the same message in different 
wording to the church in Colossae: "It is he whom we proclaim, warning everyone and 
teaching everyone in all wisdom, so that we may present everyone mature in Christ" 
(Col. 1 :28). Sanctification is about radical transformation. 
Keith Meyer, pastor at the Church of the Open Door, Maple Grove, Minnesota, 
continues the thought with the admonition of Paul to follow his example just as he 
followed the example of Jesus (l Cor. 11: 1). He acknowledges thinking for a time that 
this instruction was impossible for most people. When most believers are asked if they 
could pursue this end in their lives they respond negatively that they would have to be 
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perfect to do so. Meyer came to an understanding: "Somewhere along the way we have 
lost the view of salvation as a life we could actually imitate and live. Paul's letters 
challenge us to be living examples of Christ' s life" (Meyer 161). Paul left no room for a 
reply that such a life is impossible. 
The Web site for the devotional entitled M.v Utmostfor His Highest contains a 
short biographical sketch of Oswald Chambers, the devotional's author. It comments that 
the wisdom of Oswald Chambers, while greatly admired by a few, was not widely known 
during his lifetime. Still, this wisdom has survived for nearly one hundred years since his 
death at the young age of 43. Much of the focus of My Utmost for His Highest is drawn 
from Chambers' own struggle to know and to live out God's will for his life. Chambers 
recognized that the kingdom life, a life of surrender to God, was not only one with a high 
calling but also a life in which the awesome potential in spiritual formation is present: 
Salvation does not mean merely deliverance from sin or the experience of 
personal holiness. The salvation which comes from God means being 
completely delivered from myself, and being placed into perfect union 
with Him. When I think of my salvation experience, I think of being 
delivered from sin and gaining personal holiness. But salvation is so much 
more! It means that the Spirit of God has brought me into intimate contact 
with the true Person of God Himself. And as I am caught up into total 
surrender to God, I become thrilled with something infinitely greater than 
myself. (March 13) 
A narrow view that sins are forgiven, people are saved, and that is all there is to salvation 
is inadequate. As Willard observes, "[Salvation] certainly means your sins are forgiven, 
but remember that the basic act of salvation from God's point of view is the impartation 
of life. And that life imparted is resurrection life, an ongoing, developing reality" 
("Gospel" 43). Salvation must be viewed with both forgiveness and new life as present 
and available realities: 
Yes, God is in the salvation business, but not as an end in itself. Eternal 
life, which is a present possession, begins when we become disciples of 
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Jesus and enter His kingdom. Through this discipleship process, we will 
learn from Him how to live this life from above and reflect His likeness in 
character and action. (Matthews 103) 
This transformation in the life of the follower of Jesus is the will of God, was taught by 
Jesus, and proclaimed by Paul. It merits precise delineation. As indicated earlier, for the 
purposes of this project no distinction was drawn between the terms sanctification, 
discipleship or spiritual formation. That is not to say distinctions cannot or have not been 
made, just that the distinctions are not so important here. De-emphasis of nuances that 
may exist does not hinder the search for a broad understanding of this activity, which 
should occur in the life of every follower of Jesus. 
For some, the term spiritual formation refers simply to the formation of people in 
Christ. For others, the term brings to mind methodologies by which one becomes more 
spiritual, sometimes with legalistic implications. An attack on the basic principle of 
justification by faith may be heard by others or even overtones of New Age religions and 
their focus on self-perfection. Many believe the phrase is unnecessary and that 
discipleship is the preferred and only necessary term (Andrews 9). 
One thing upon which most would agree is that spiritual formation in its general 
sense is broad in scope: 
Life is Spiritual Formation. Human life is, by its very nature, spiritual 
formation. The question is not whether to undertake spiritual formation. 
The question is what kind of spiritual formation are we already engaged 
in? Are we being increasingly conformed to the brokenness and 
disintegration of the world, or are we being increasingly conformed to the 
wholeness and integration of the image of Christ? (Mulholland, Shaped by 
the Word 26) 
All of life is spiritual, not just that which may be popularly labeled as religious 
activities. The separation of a life into religious and secular components may obscure the 
reality that all of life is being transformed and from a Christian perspective needs 
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transformation: "A person's whole life, in all its dimensions, needs to be transformed, 
and it must be more than just church activity or practicing some disciplines simply laid 
alongside the unchanged reality of that person's life" (Meyer 144). Willard offers the 
following definition for Christian spiritual formation: 
Spiritual formation is the training process that occurs for those who are 
disciples of Jesus. Spiritual formation and discipleship are all about 
development of the life in the kingdom of God that comes to us through 
the risen Christ. As a disciple of Jesus, I am living with Him, learning to 
live in the kingdom of God as He lived in the kingdom of God. Spiritual 
formation is taking the explicit statements of Jesus and learning how to 
live this way. ("Gospel" 54) 
It is a process, a lifestyle, a focus: "Sanctification means to be intensely focused 
on God's point of view. It means to secure and to keep all the strength of our body, soul, 
and spirit for God's purpose alone" (Chambers, February 8). The Bible teaches that 
sanctification "is a life-long commitment of learning to die to the old self and live to 
God (Romans 6: 1-14) by the grace of God and the redemptive work of Christ, 
through the power and guidance of the Holy Spirit" (Wang 1-2). It is the answer to the 
question "Now what?" asked by every true believer upon accepting Jesus as Savior: 
Spirit, then, is the center of human nature, and when speaking of spiritual 
formation, the essence of human nature is being considered. Since the 
spirit is the very essence of human nature, spiritual formation is the 
transformation of the very essence of mankind. It involves a reforming of 
every aspect of the inner human self, such as the mind, will and emotions. 
(DeBerry 112) 
Paul entreats believers to work out their own salvation, in other words, "to put into action 
God's saving work" (Phil. 2: 12). Chambers writes, "The Christian servant must never 
forget that salvation is God's idea, not man's; therefore, it has an unfathomable depth. 
Salvation is the great thought of God, not an experience" (May 5). Believers work out 
their salvation, but with humility that remembers they are participating in a gracious work 
of God. 
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Appropriately, the teaching of Paul points to the incredible and mysterious depth 
of sanctification. Regarding the relationship between God and Jesus, he asserts, "For God 
in all his fullness was pleased to live in Christ. .. " (Col. 1: 19). In addition, "God was in 
Christ. .. " (2 Cor. 5: 19), and Christ "is the exact likeness of God" (2 Cor. 4:4). The union 
between God the Father and God the Son is profound and mysterious, yet in Paul's 
teaching a remarkable parallel with the life of the believer is found. Consider his prayer 
for the Ephesians; he prays that they many know the love of Christ, so that they "may be 
filled with all the fullness of God" (Eph. 3: 19). Thus disciples of Jesus, too, "are to have 
something of the same profound and mysterious union with God that Jesus has as the 
revelation of our true humanness in the image of God" (Mulholland, Deeper Journey 13). 
Nothing in the human experience goes deeper into the mind, body, and soul than 
salvation worked out in sanctification. 
Spiritual formation is a transformation of the believer toward the likeness of 
Jesus, which is a movement toward the holiness of God: 
In simplest possible terms, God's eternal purpose for his people is that we 
should become like Jesus. The transformation process begins here and 
now in our character and conduct, through the work of the Holy Spirit, but 
will be brought to completion when Christ comes and we see him, and our 
bodies become like the body of his glory. (Stott, Message 252) 
With the invitation to spiritual formation being rooted in humanity's creation in the 
image of God and its dimension being defined by the holiness of God, spiritual formation 
may be understood as a lifelong process of the restoration of the image of God (imago 
Dei) in the disciple of Jesus. 
Sanctification is pervasive when allowed to work to its intended outcome. It is the 
"process by which one is conformed to the image of Christ, both in internal motivations 
and outward behaviors" (DeBerry 116). The true outcome is a transformation of the 
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heart, which will unavoidably result in a transformation of external behaviors (117). The 
writer of the Book of Hebrews says, "Indeed, the word of God is living and active, 
sharper than any two-edged sword, piercing until it divides soul from spirit, joints from 
marrow; it is able to judge the thoughts and intentions of the heart" (4: 12). The result for 
this life on earth is an increasing intimacy with God and harmony with God's creation. 
A follower of Jesus should recognize in sanctification both a great challenge and a 
great promise of fullness of life. The Church needs to proclaim the promise in the gospel 
of the availability of life now in the kingdom of God (Matt. 4: 17; Mark 1: 15), which 
means its leaders must be prepared to do so. However, this proclamation is sadly not 
always or perhaps even commonly the case. In much of the church, the gospel given out 
today is not one of the present possibility of living one's life as kingdom life. "[T]hat is 
one reason why spiritual transformation into Christlikeness is not the routine or normal 
course of Christian life" (Willard, "Gospel" 29). The challenge and the promise are 
missed. 
Richard Lovelace, emeritus professor of church history at Gordon-Conwell 
Theological Seminary, refers to the "sanctification gap," the missing stage in the life of a 
believer between justification and glorification (Sanctification Gap 365): 
It is the missing element of life change or transformation that is called for 
in the Scriptures. It happens in the time between our conversion and our 
death, and it has been missing for the last hundred years since the great 
revivals. (emphasis original; Meyer 141) 
Some would lay the blame for this missing element at the feet of evangelicalism. The 
"teaching of revivalism has shifted the main message of salvation and focused only 
on conversion with simple faith and initial repentance" (Wang 1-2). With such 
teaching comes a restricted and inadequate view of grace. This view says grace settles 
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believers' eternal destiny, which indeed it does. but it also says that not much more 
will happen until they get to heaven: 
Our life on earth becomes more of a waiting room than an adventure or 
journey with God .... Many have given up on a life free of worry, lust, 
anger, contempt, gossip, and greed .... Perfecting or progressing in 
holiness is not expected in this life, despite the many Scriptures that claim 
this life is the only perfecting place we can expect. (Meyer 142-43) 
Sanctification is the will of God for his children, an incredible promise made available 
through Jesus by grace to his followers. It opens the door to "all the treasures of wisdom 
and knowledge" hidden in Jesus (Col. 2:3), the beginning of the discovery of kingdom 
life, life as it was created and intended to be lived. 
This transformation is a work of the Holy Spirit that calls for obedient sacrifice on 
the part of the believer, a call that must be taken seriously: 
When we pray, asking God to sanctify us, are we prepared to measure up 
to what that really means? We take the word sanctification much too 
lightly. Are we prepared to pay the cost of sanctification? The cost will be 
a deep restriction of all our earthly concerns, and an extensive cultivation 
of all our godly concerns. Sanctification means to be intensely focused on 
God's point of view. It means to secure and to keep all the strength of our 
body, soul, and spirit for God's purpose alone. Are we really prepared for 
God to perform in us everything for which He separated us? (emphasis 
original; Chambers, February 8) 
The complexity of the kingdom of God and life in the kingdom is something believers 
will be discovering for all of eternity. "The simplicity is that we discover all of the 
complexity of the kingdom by simply following Jesus. As we follow Him, we are also 
formed in Him" (Willard, "Gospel" 28). 
Course Design 
The design of the course took into consideration the need for teaching created by 
the rapidly growing church. It also responded to the requirement that the course be 
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contextualized and applied an interactive adult learning format as a means of effectively 
addressing this need. 
Need for Training of Leaders in the Majority World 
Timothy Dearborn recognizes that the challenge facing seminaries, including 
those in the majority world, is formidable: 
We have entrusted to our seminaries and theological schools a daunting 
responsibility. They are expected to prepare wise, compassionate, 
theologically astute and pastorally proficient servants who can lead the 
Church and our societies through the crises of the 21 st century. (7) 
Faith Bible College, a majority world seminary in the Philippines, faces these 
challenges: "Asia is experiencing rapid changes and growth. The Asian Church needs 
credible, competent, confident and spiritually mature pastors to lead it in these exciting 
and challenging times" (Tang 257). However, Dr. Kwai Lin Stephens, adjunct faculty for 
the Asia Graduate School of Theology (Malaysia-Singapore-Thailand), observes, 
"Christian leaders with spiritual integrity are in short supply" (emphasis original; 193). 
Even with awareness of this reality, seminaries in Asia may be falling short of their 
responsibility to develop their students' personal/spiritual maturity: 
A survey of the websites of several seminaries in Singapore and Malaysia 
suggests that seminaries offer much in the religious heritage and capacity 
for leadership areas; and field education and internships contribute to the 
cultural context area. But while the seminaries state clearly that they are 
aware of the importance of personal/spiritual formation in their students, 
this is not reflected in the formal courses of the curriculum. The result is 
that it is often not given priority, or is treated as an optional add-on. It also 
means that there is little attempt to evaluate or assess personal/spiritual 
formation outcomes. (Tang 240) 
Any school should have the capacity to evaluate students and respond in some way to this 
essential need for effective training. 
This dissertation project was directed specifically toward spiritual formation for 
church leaders in the majority world through a newly designed seminary course. In this 
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particular case, these leaders were training at Faith Bible College in Quezon City, 
Philippines. The need for such a course may easily be inferred from the disproportionate 
allocation of resources within the worldwide church, with some suggesting that 90 
percent of the resources are expended on 10 percent of the people. The unstated 
conclusion in this statement is that the majority of the resources of the church are 
consumed by the church of the West. The corollary is an inadequacy of resources in the 
majority world. 
Effective instruction in spiritual formation is a need that exists throughout the 
church. However, the need in the majority world is exacerbated by a relative scarcity of 
resources for majority world leaders and by the fact that the steadiest growth of the 
church, even explosive growth in some areas, is occurring in the majority world. In 2010, 
the world population was growing at an annual rate of 1.2 percent. Overall the Christian 
population matched this growth at 1.2 percent, second only to growth of the Muslim 
population at 1.9 percent. Within the Christian bloc, Protestants were growing by 1.8 
percent, and the fastest growing bloc was the widely varied independent classification 
with a growth of 2.6 percent. Evangelicals, who cross through several of the major 
Christian blocs, are growing at an annual rate of 2.6 percent, represent 7.9 percent of the 
world population, and number over 545 million people. Among evangelicals alone this 
demographic means an annual increase of over fourteen million people or nearly 40,000 
each day (Mandryk 2-3). Regarding the focus of kingdom work, "evidence points to the 
future centre of God's work worldwide lying not in the West but in the rapidly-growing 
Church of the South and East" (Shaw 69). This paradigm shift creates an urgent demand 
for spiritual formation and training of those who can instruct and lead others. Thus, what 
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is true about the need to train emerging leaders of the church in the West is at least as true 
about the need to train emerging leaders of the church in the majority world. 
In the Philippines, those who would identify themselves as Christian represent 
over 92 percent of the total population of 94 million people. The majority of these, over 
72 percent, are Catholic. Evangelicals account for 12.3 percent of the population as of 
2010 and are growing at a rapid annual rate of 3.1 percent. This ratio translates into 
approximately 11.5 million evangelicals, increasing by over 358,000 each year or 
approximately one thousand each day in the Philippines alone (Mandryk, 683). However, 
the training of church leaders does not correspond with this growth pattern. Referring to a 
report generated by Manfred Kohl, Allan Harkness says, "The Kohl Report ... showed 
that of the 50,000 evangelical churches in the Philippines, about 55% either did not have 
a pastor (16%) or had a pastor without any formal theological training (39%)" (19). This 
need and the opportunity it represents demand an intentional response, especially in parts 
of the world in which the Christian faith is just being introduced in cultures that lack the 
influence of centuries of Christian witness. Indeed, many of those rising to leadership of 
the majority world church are first-generation Christians. 
The need for training in spiritual formation for church leaders is self-evident: "In 
Christian terms, leaders are to be transforming agents in the daunting mission of leading 
people out of darkness into light, and toward the likeness of Jesus Christ" (Stephens 193-
4). The awesome responsibility of church leadership is reflected in verses such as Acts 
20:28: "And now beware! Be sure that you feed and shepherd God's flock-his church, 
purchased with his blood-over whom the Holy Spirit has appointed you as elders." The 
responsibility is nothing less than nurturing the church purchased by the blood of Jesus. 
And it is Jesus, of course, who is the ultimate image of a shepherd, indeed the Good 
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Shepherd himself (John 10: 14). The prophet Isaiah saw the image of the shepherd in the 
relationship between God and the nation of Israel (Isa. 40: II). With this image of the 
shepherd guiding the call, the pastor is given the responsibilities of a shepherd of the 
flock. 
Eugene H. Peterson, Professor Emeritus of Spiritual Theology at Regent College 
and author of The Message, writes of the intimacy that should permeate a church leader's 
relationship with God: 
I want to cultivate my relationship with God. I want all of life to be 
intimate-sometimes consciously, sometimes unconsciously-with the 
God who made, directs, and loves me. And I want to waken others to the 
nature and centrality of prayer. ... I want to do the original work of being 
in deepening conversation with the God who reveals himself to me and 
addresses me by name. I don't want to dispense mimeographed hand-outs 
that describe God's business; I want to witness out of my own experience. 
I don't want to live as a parasite on the first-hand spiritual life of others, 
but to be personally involved with all my senses, tasting and seeing that 
the Lord is good. (19-20) 
Thus, a course of instruction in spiritual formation should impress upon the student the 
awesome responsibility of leadership, challenging and equipping the student through 
spiritual formation to pursue this intimacy with God both for the pastor and for those in 
the flock they shepherd. 
Design for Transformation 
The overarching goal of a seminary must be recognized and kept in focus. "The 
curricular challenge for seminaries is not primarily academic or scholastic competency, 
but contextual relevancy" (Mapile 215). Teaching that has spiritual formation as its goal 
is teaching for transformation. Formation should be the overarching principle that runs 
through the course design (Galindo 411). This focus determines the measure of success 
for a course or even for a school: 
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The measure of a truly effective theological education curriculum ... is 
whether or not it has produced something more than "ivory tower" 
theologians. Its success is measured by whether it has produced true 
disciples of Jesus Christ who are able to serve the eternal purposes of God 
in ways that are relevant and meaningful to the people God has called 
them to serve. (Mapile 231 ) 
Both developmental psychology and formation theory maintain that such teaching 
should be life centered and need oriented, addressing the student's personal search for 
meaning and bringing clarity to one's religious and spiritual needs (Galindo 412). Despite 
this, it has been suggested that teaching for transformation is not prevalent among 
Christian educators. Many have been trained as "conveyors of theological-biblical 
messages" and are more concerned about the "message-content to be conveyed" than 
about the learner, the process of learning, and spiritual development (412). The result is 
the preparation of the blind to lead the blind. Henri J. M. Nouwen, priest, author, 
professor, and pastor, recognizes that true ministry arises from the process of education, 
not its content. "Perhaps," he says, "we have paid too much attention to the content of 
teaching without realizing that the teaching relationship is the most important factor in 
the ministry of teaching" (Creative Ministry 4). 
In any course the design and the preparation of the teacher bears a direct 
relationship to the quality of the teaching and the effectiveness of learning. As this course 
design involved teaching cross-culturally, it has an added layer of complexity. Years of 
studying the cultural influence on training has led Judith and Sherwood G. Lingenfelter to 
the same conclusion: 
Teaching for transformation of character and ministry is the most difficult 
of all teaching challenges. Seminaries, colleges, and secondary schools 
excel in the transmission of information, but few take responsibility for the 
character and performance of their graduates. Most recognize the critical 
need for character and spiritual formation, but few have found effective 
ways to achieve these objectives. Those who have been successful have a 
strong experiential component to their curriculum. (96) 
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Certain structural components must be incorporated in the design of a course on 
spiritual formation. Some of the components are common to most instruction as all 
people share certain learning characteristics. Other components arise from the need to 
contextualize the instruction by recognizing the learning styles and needs in a particular 
culture, in this case the Philippines. The design of this course took into consideration (1) 
the contextualization of content and learning styles to match as best as possible the 
culture of the learner, and (2) the learning styles that are most effective among adult 
learners. 
Contextualization and Learning Styles 
The course for spiritual formation was presented in a cross-cultural context, 
meaning the design of the course took into consideration the contextualization of content 
and learning styles of the learner. The need for contextualization exists because people 
live within their own specific cultural context, resulting in a wide array of cultural 
influences on learners: "An overwhelming body of research has established what cultural 
anthropologists have intuited for decades: people from different cultures think in 
fundamentally different ways" (Shaw 49-50). This difference in learning style will be 
addressed in an effective course. 
The Joshua Project lists 16,350 distinct people groups; the World Christian 
Database lists 13,674 people groups (Mandryk 1). Each culture has its own unique set of 
influences on those who live within it. The term culture is used by anthropologists to 
denote "the structured customs and underlying worldview assumptions [by] which people 
govern their lives" (Kraft 385). Culture's pervasive impact cannot be ignored, but 
understanding and accommodating cultural distinctives is a mammoth task as 
"intercultural communication is as complex as the sum total of human differences .... 
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[involving] linguistic, political, economic, social, psychological, religious, national, racial 
and other differences" (Hesselgrave 392). The task is daunting but cannot be ignored. 
The implications for persons teaching cross-culturally are enormous but not new. 
Dr. Lee Wanak of the Asia Graduate School of Theology speaks of the enculturated 
consciousness, which is shaped by culture during one's formative years: 
Jesus sought to counter the enculturated consciousness of his day by 
cracking conventional thinking and moving people toward Kingdom ways 
of thinking-from thinking dominated by their culture to a world view 
centred in God. He wanted to transform the way people thought about 
God, life, themselves and the world around them. By his teaching he 
sought to develop a consciousness based on the Kingdom of God. (Wanak 
287) 
Charles Kraft, Sun-Hee Kwak Professor of Anthropology and Intercultural 
Communication in the School of Intercultural Studies at Fuller Seminary, explores the 
complexity of cross-cultural work at its very source by asking the overarching question 
first: 
A key question for Christians who work cross-culturally is, "What is 
God's view of culture? Is Jewish culture created by God and therefore to 
be imposed on everyone who follows God? Or is there some indication in 
scripture that God takes a different position?" I believe we have our 
answer in 1 Corinthians 9:19-22, where Paul articulates his (and God's) 
approach to cultural diversity. Paul says, "While working with Jews, I live 
like a Jew" but "when working with Gentiles, I live like a Gentile." His 
approach, then, is to "become all things to all men, that I may save some 
of them by whatever means are possible." (384) 
Awareness of culture and sensitivity to the need of contextualization are nothing new. 
The admonition to the cross-cultural teacher is to seek to understand culture and 
make appropriate adjustments. Failure to ask fundamental questions has led to 
undesirable results throughout the history of Christian missions. This mistake is found in 
theological education and the proliferation of western style teaching: ''The kind of 
theological knowledge that has gained ascendancy and legitimacy in Asian evangelical 
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circles is predominantly western" (Caldwell 26). Some see in this condition a failure of 
contextualization (Kim 42). Respect for another's culture fosters communication and the 
building of relationships, and sensitivity to culture shows respect to the learners (Vella 
100). 
The appropriate approach of one communicating cross-culturally including that of 
a teacher of spiritual formation is to "adapt ourselves and our message to that of the 
receiving people" (Kraft 385). Effective cross-cultural training requires that the 
missionary or the teacher studies not only the language but the audience as well: 
They must learn, before they can teach. They must listen, before they can 
speak. They not only need to know the message for the world, but they 
also need to know the world in which the message must be communicated. 
(Hesselgrave 394) 
The teacher must be a learner before he or she can be an effective teacher. 
Lingenfelter and Lingenfelter emphasize the importance of a teacher also being a 
learner, one who allows those embedded in the new culture, including their students, to 
be their teachers (21). Addressing the American teacher specifically, they say "the ideal 
is to become less American (75 percent) and more like those we teach (at least 75 
percent) and therefore ISO-percent persons" (23). Those teaching cross-culturally will 
never shed the influence of their parents and their own culture, but effective 
communication in the new culture requires that they learn many of the new behaviors and 
influences that grow out of it (23). 
What is learned from observation of the culture applies throughout the design and 
teaching of a course. An awareness of differences in learning styles may come from this 
attention to detail. All students possess common brain functions, but the accepted styles 
of learning vary from culture to culture. For example, Americans may tend to be 
independent in decision making, a trait reflected in their learning style. Others, for 
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example in an Asian culture, are likely to be more corporate or community oriented in 
their decision making, a tendency that will also appear in their learning style 
(Lingenfelter and Lingenfelter 25). 
Drawing from several studies of the differences in which people from various 
cultural backgrounds process information, Perry W. H. Shaw highlights four differences 
between Westerners and Easterners: 
1. Attention and control. ... In general, East Asians tend to focus on the 
overall field, seeing wholes, and observing co-variations; while 
Westerners tend to focus on specifics, isolating and analyzing the 
elements as the necessary step towards generalisation .... 
2. Relationships and similarities [Eastern] vs. rules and categories 
[Western]: Cultural variations in attending to the environment also 
lead to differing ways of organizing objects, events, and people .... 
3. Experiential knowledge vs. formal logic: When engaged in deductive 
reasoning, East Asian students tend to prefer beginning with 
experiential knowledge based on intuitive understandings emerging 
from direct perception, ... reflecting a general understanding of truth 
and reality as relational and changeable. In contrast, Western students 
tend to rely on logic and abstract principles, reflecting a general 
understanding of truth and reality as consistent and logical .... 
4. Dialectics vs. the law of non-contradiction: East Asians and European-
Americans have differing levels of commitment to avoiding apparent 
contradiction in deductive reasoning .... (Shaw 50-53) 
To force on a student an unacceptable foreign learning style will at least make 
learning more difficult and less effective if not defeating the learning entirely. A 1991 
study of learning styles and ethnicity concluded "that a mismatch between an ethnic 
group of a predominate learning style with a teacher using a different teaching style can 
result in serious frustration" (Algee 13). For example, rote learning is a style that may be 
rejected as archaic and ineffective in a teacher's culture of origin but in a culture where 
pleasing the teacher is a high concern on the part of the student rote learning might be an 
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essential component in developing a context in which the student can succeed 
(Lingenfelter and Lingenfelter 41). 
Likewise, the expectations surrounding the relationship between student and 
teacher can vary greatly from one culture to another. Studies of students in Hong Kong 
who embrace the Confucian ethic have shown they expect a teacher to be an authority 
whom they should never question. Students from such a background are motivated to 
excel in a group-oriented style and context, a learning style confirmed in a study 
involving Asian and Australian students. The study indicates that the Asian students had 
a much higher preference for group learning/Collaborative strategies (Ramburuth and 
McCormick 344). This view of the teacher is in contrast with that of Western students 
who see teachers as guides who can be challenged. Western students are motivated by 
individual desires and expect to be assessed on the basis of their individual performance 
(Lingenfelter and Lingenfelter 72). Differing expectations affect the design of instruction: 
The expectations of students who see the teacher as an authority figure 
contrast sharply with the expectations of students who see the teacher as a 
facilitator. ... Students who see the teacher as an authority figure do not 
value independent thinking; they merely want the teacher to tell them what 
will be on the test so they can memorize it. When the teacher tries to 
encourage questions and interaction, the students often feel it is a waste of 
time. (77) 
Increasingly in modern times, a stereotype such as this should be applied with caution. 
One teaching cross-culturally must keep an eye on the influences of his or her 
own culture while learning the new culture and its demands. The teacher becomes a 
bridge between the two cultures, being especially respectful of the host culture. Respect 
for culture does not mean the teacher lets the host culture dictate teaching styles and 
content. It does not mean the teacher is prohibited from introducing new methods, skills, 
and knowledge into the student's context: "The goal of the incarnational teacher is to 
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create a learning context that is familiar to students yet stretches them beyond their 
previous experiences" (Lingenfelter and Lingenfelter 52). As important as culture is, it is 
not sacrosanct. Culture can be insidious. "When culture destroys life, prevents learning, 
or excludes anyone, it is dangerous" (Vella 10 I). When a teacher learns culture and uses 
that knowledge in the design of instruction, learning will be enhanced. 
The course design took into consideration those learning characteristics that are 
shared by all people and those learning characteristics that are culturally specific, 
imbedded into the learning process by the often hidden but pervasive influence of the 
learner's culture. The learning characteristics held in common, those that are 
supracultural, include the five natural learning systems that "emerge from the structures 
and processes of brain function: the emotional learning system, the social learning 
system, the cognitive learning system, the physical learning system, and the reflective 
learning system" (Vann 57). 
All five learning systems function simultaneously and continually in the young, 
the old, and those in between. Individual's constant learning has direct implications for a 
process that seeks to encourage spiritual formation. Humanities' interaction with God "is 
always communal, emotional, cognitive, physical and reflective" (Vann 60). Teaching 
that fails to embrace all of these learning systems will not rise to the level of maximum 
effectiveness. 
Both the research of psychologists and the history of teaching for spiritual 
formation demonstrate that a "cognitive emphasis to spirituality and faith is totally 
inadequate for spiritual formation" (Galindo 416). Christian educators are challenged to 
overcome the "affective-cognitive dichotomy" in the context of Christian education, 
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utilizing not only the rational/cognitive but also affect and image (DeBerry 92). A dual 
approach is required: 
The instructor who uses only methods that present the cognitive, dogma 
information, without techniques to allow the student to process this information in 
a reflective manner in order to experience internal value changes, will not be as 
effective in spiritual formation. (92) 
Without the affective, teaching for spiritual formation will be ineffective. Without 
the cognitive, spirituality becomes no more than sentimentality (Galindo 416). An 
effective balance is desired: "We should not completely reject Greek-based analytic 
cognitive reasoning, but we need to be aware that it is not the only way to perceive and 
process information, and that it has inherent limitations" (Shaw 55). 
The first four learning systems relate to the fifth, reflection, which is of particular 
significance: "Spiritual formation has always been understood as a manifestation of deep 
reflection on God, ourselves, and the world. All of the brain's learning systems function 
in ways intended to support such deep reflection" (V ann 61). Effective learning is 
accomplished through engagement in a task and reflection on the exercise. (Lingenfelter 
and Lingenfelter 90). "Teaching students skills of reflective learning during their 
seminary years holds good promise of enabling continuing learning through the cultural 
and vocational relocations and diversities of ministry in SE Asia" (Burke 283). This 
ongoing transformation is the goal of seminary education. 
The process involves taking in, processing and moving outward. "Developmental 
psychology makes clear that mature personal and spiritual development involves a 
movement inward (interiority and the ability for self-reflection and self-knowledge) and 
then a movement outward" (Galindo 417). Thus, internal reflection is an essential part of 
a course for spiritual formation. Expanding on this fact, Lingenfelter and Lingenfelter 
state, "Biblical transformation involves suffering, repentance, commitment, and practice 
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doing what Jesus has commanded" (98). This process is especially challenging for a 
course for spiritual formation as the classroom is not naturally inclined to encourage the 
process. (98). 
The process includes receiving, reflecting, and responding. Reflection upon a 
truth or experience received may, after reflection, result in an internal value change or 
commitment, which, in turn, may be manifested in an outward action or behavior. The 
learner needs not only to hear or experience the input but then needs to respond as well. 
Receiving information is only part of the spiritual formation process. Real spiritual 
formation occurs when the learner engages in reflection on knowledge received in a 
manner that promotes reassessment of existing faith assumptions and change where 
needed (DeBerry 91). Thus, the input should be conveyed to the student through several 
learning styles within a context that calls the student to reflect and respond toward God-
guided transformation. 
Interactive Adult Learning as a Response to the Challenges of Cross-Cultural 
Course Design 
The design also took into consideration the fact that most students were adult 
learners. The adult education process has been defined as "a process whereby persons 
whose major social roles are characteristic of adult status undertake systematic and 
sustained learning activities for the purpose of bringing about changes in knowledge, 
attitudes, values, or skills" (Sarkar 132). "Four principles that characterize adult learners" 
have been suggested: 
a. They are self-directed, take responsibility for their own actions, and 
resist having information arbitrarily imposed on them. 
b. They have an extensive depth of experience, which serves as a critical 
component in the foundation of their self-identity. 
c. They are ready to listen. As most adult learners return to college 
voluntarily, they are likely to actively engage in the learning process. 
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d. They are task motivated. Adult students returning to coJlege attend for 
a specific goal and the primary component of their motivational drive 
tends to be internal. (Kenner and Weinerman 88-89) 
Because adult learners are often task and goal oriented, they need to see the direct 
benefits of a course of study (Kenner 92). Since "adult learners approach learning in the 
way it can be used in real life, they will most likely integrate new learning with various 
life roles in a more multidimensional way" (Baskas 3). Immediate application often 
follows learning. 
This understanding made the learning task approach of educator Jane Kathryn 
Vella especially appealing in the design of this course. Vella presents a model of teaching 
for adult learners that emphasizes learning tasks rather than and to the exclusion of 
teaching tasks: 
A learning task is a way to structure dialogue. It is an open question put to 
members of a small group, who have been given all the resources they 
need to respond. A learning task is a way of ensuring engagement of 
learners with new content. Structuring dialogue by setting useful learning 
tasks is one way to effective teaching. (Vella xiii) 
This approach is based on four assumptions. First, the learner arrives with the ability to 
do the work required to learn. Second, learning occurs most effectively when the student 
is engaged cognitively, emotionally, and physicaJly. Third, the content of the lesson can 
be presented through learning tasks. Fourth, the learning task itself promotes 
accountability (3-6). 
A key element in the learning task is the open question: "The open question is the 
heart of the matter, inviting critical thinking, demanding reflection, and stimulating 
creativity" (Vella 9). The learning task is not an exercise attached to a lecture; rather, the 
lecture is integrated into the learning task as a way of presenting new input (18). The Net-
Generation, those who grew up surrounded by digital media, prefers "learning situations 
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which involve 50% lecturing and 50% interactive learning activities over either 100% 
lecturing or 100% interactil'e learning ... " (emphasis original; Chong 81). This 
observation is informative for other learning groups as well. 
It may be concluded that the lecture, the predominant style of instruction in the 
West, has both useful purposes and limitations. The useful purposes include: 
a. To establish the broad outline of a body of material 
b. To explain, with frequent examples, concepts that are hard for learners 
to understand 
c. To introduce alternative perspectives and interpretation 
d. To model intellectual attitudes and behaviors the lecturer wishes to 
encourage in the students 
e. To encourage learners' interest in a topic. (Chong 84) 
The limitations should be recognized as well. The limitations of a lecture style of 
instruction include: 
a. The lecture is as effective as any other method of transmitting 
information but not more effective. 
b. Most lectures are not as effective as discussion for promoting thinking. 
c. Changing student attitudes should not normally be the major objective 
of a lecture because lectures are relatively ineffective for teaching 
values, inspiring interest, and for personal and social adjustment. 
d. Lectures are ineffective for teaching behavioural skills. (Chong 84-85) 
In Vella's experience, four components are necessary for the effective design of a 
learning task: 
(1) a learning task that connects learners with what they already know and 
with their unique context; (2) a learning task that invites them to examine 
new input (concepts, skills, or attitudes)-the content of the course; (3) a 
learning task that gets learners to do something directly with that new 
content, somehow implementing it; and finally, (4) a learning task that 
integrates this new learning into their li ves. (Vella 33) 
These four components may be expressed as four Is: inductive work, input, 
implementation, and integration. An inductive task focuses the learner on where he or she 
stands in relation to the topic of instruction. (Vella 39). An input task presents new 
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content-knowledge, skills or attitude-and challenges the learner to do something with 
it in order to learn it. Struggling with content until the learners make it their own results 
in "constructed knowledge" (42). An implementation task allows the learner to "review 
and integrate concepts, practice skills, and examine and practice attitudes" as an integral 
part of the class (45). It is also an opportunity for assessment, observing whether the 
learner understands. Finally, an integration task is "where learners are invited to apply 
what they have learned to their life and work" (45). Each of these four tasks were part of 
the overall learning. 
Characteristics similar to an adult learning approach to instruction appear in a 
problem-based learning (PBL) approach: 
Problem-based learning (PBL) ends up orienting students towards 
meaning-making over fact-collecting. They learn via contextualized 
problem sets and situations. Because of that, and all that that goes with, 
namely the dynamics of group work and independent investigations, they 
achieve higher levels of comprehension, develop more learning and 
knowledge-forming skills and more social skills as well. (Tang 244) 
The PBL approach allows for active participation of the student as he or she encounters a 
problem and engages in problem solving, self-study, and integration of the solution into 
his or her life (245). "The advantage of a PBL curriculum is that it is easier to structure 
for the Asian context than the traditional instructional-schooling approach, which is not 
as flexible in its ability to contextualise" (Tang 251). The PBL approach has applicability 
in any context in which contextualization is required. 
Whether Vella's interactive adult learning or Tang's problem-based learning, an 
active participation in the process of learning has been shown to have a direct correlation 
to a student's ability to learn. Both approaches apply the benefits of small group learning 
to the educational process: 
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[S]tudents learn best when they are actively involved in the process. 
Researchers report that, regardless of the subject matter, students working 
in small groups tend to learn more of what is taught and retain it longer 
than when the same content is presented in other instructional formats. 
Students who work in collaborative groups also appear more satisfied with 
their classes. (Chong 87) 
This approach increases the likelihood that meaningful transfer of knowledge and 
transformation of person will occur: 
Transfer is one of the most crucial learning outcomes in any school setting 
and particularly in the seminary. Transfer does not occur automatically by 
any means; rather it must be a deliberate aim of the professor and students 
should be given plenty of practice in transferring what they have learned. 
Transfer is more likely to happen when it is clear exactly what should be 
transferred, when an emphasis is made on principles rather than facts, and 
when there is a clear relationship between what is already known and the 
new material which is to be transferred. Perhaps most important, Haslerud 
and Meyers have found that "independently derived principles are more 
transferrable than those given" by the teacher. Clearly the more the teacher 
can promote self-discovery in the student, the better he or she is as a 
teacher. The heart of teaching is to set up the learning situation so that the 
teacher fades out of the picture, so to speak, and the students are enabled 
by the constructed situation to learn for themselves through the use of their 
own powers. As the old saying goes, "All true education is self-
education." (Kornfield 187-88) 
The goal of seminary education is transformation and this goal calls for a course 
design that engages both the cognitive and affective processes. Especially where the 
students are adult learners, a design that recognizes and utilizes the maturity and gifting 
of the students, engaging them actively in the process of learning, has many benefits. 
Teacher Preparation 
Finally, knowledge, learning styles, and methodologies aside, the personal 
preparation of the teacher is an essential ingredient to successful teaching. The teacher 
acts, in a way, as a spiritual guide: "Becoming a spiritual guide ... will involve not the 
learning of a technique ... but paying the price of letting God work you over, being 
purified by the fire of divine love, undergoing transformation from within by divine 
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grace" (Hinson 27-28). When the course is for transformation through spiritual 
formation, the personal preparation of the teacher means his or her own spiritual 
formation. 
Theological Foundations of Spiritual Formation 
The design of the course addressed the core theological issues in spiritual 
formation while realizing that the scope of those issues is far beyond the reach of any 
single course. 
The Image of God 
The course treats the consequence of being created in the image of God as 
foundational truth for spiritual formation, a truth that plays a profound role in the spiritual 
formation of a follower of Jesus. Men and women naturally desire to have an 
understanding of themselves, a desire that leads them to consider their place in the vast 
universe, their nature and their potential. In pursuit of this self-understanding, thoughts 
fittingly turn toward their origin, their beginning. The biblical account of creation speaks 
carefully on this point as it sets forth the order of creation, the manner of creation, and 
even the roles of multiplication and dominion. The most profound self-revelation from 
our Creator, though, unveils the essence of humanity: 
Let us make people in our image, to be like ourselves. They will be 
masters over all life-the fish in the sea, the birds in the sky, and all the 
livestock, wild animals, and small animals." So God created people in his 
own image; God patterned them after himself; male and female he created 
them. (Gen. 1:26, 27) 
People have strayed far from this original nature, but this passage stands as a 
beacon, a reminder of something beyond ourselves to which we are being called to return. 
Embedded in the creation story is the invitation to look closely at the image of God. The 
invitation entreats the disciple of Jesus to ask, "What is this image of God and what does 
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it have to do with me?" The importance of the answer for spiritual formation is that it 
defines the ultimate goal of spiritual formation, a goal to be pursued by every disciple of 
Jesus. 
After the creation passages, little is said in the Old Testament about image in 
relation to humankind being created in the image of God: 
Although image-of-God language is biblical, it is in fact much more 
prominent in subsequent theological discussion than in its biblical source. 
The notion that the life and character of God's people should in some way 
correspond to the life and character of God himself is of course basic to 
both Testaments. (Smail 23) 
The limited Old Testament usage of "image" in a similar manner includes Genesis 
5, which states that Seth was born in the image of his father, Adam. One more Old 
Testament reference is made in Genesis 9 regarding the killing of one made in the image 
of God. The Old Testament references to image that follow are admonitions not to seek to 
represent God through an image and not to worship images or idols. The reappearance of 
the idea of image awaits the New Testament where it does so with reference to Jesus. 
"Christ is the visible image of the invisible God" (Col. I: 15). 
This revelation of a pattern in the image of God has intrigued and mystified 
theologians for ages. The Hebrew background of the early Church lacked "a stark 
dualistic concept where matter is evil and spirit is good" (Toews 15). At the confluence 
of this background and the Greek philosophy of the soul, the early Church sought to 
understand what part of man and woman were created in the image of God, the body or 
the soul, and to what extent. The meaning of humankind being created in the image of 
God was being explored at fundamental levels. The early Church father Irenaeus, with 
possible reliance on Leviticus 17: 11, contended that the "soul holds the body together 
through the blood" (160). Origen, a prolific and controversial figure among the early 
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Greek fathers, concluded that the soul of humankind, not the body, was created in God's 
image (1 acobsen 218). While being careful to avoid some of his errors, I Origen 
understood that "God's image is the perfected state to which the soul is striving" (218). 
Thus, early in the development of the theology of the Church, a movement from 
the general to the particular can be seen. The Old Testament lays the hugely important 
but more general foundation of human beings becoming like their Creator. In the New 
Testament this spiritual transformation gains particularity in the person of Jesus (1 Cor. 
15:49; Eph. 4:15; 1 John 4:l7). While time and study have allowed a further 
understanding of the Genesis passages, the reversal of the Fall, the restoration of the 
image of God in his creation, and the pursuit of a deepening relationship with God is the 
subject of both the Old and New Testaments and, hence, of spiritual formation. "This is 
the heart of spiritual formation-the intentional, sustained re-patterning of a person's life 
after the pattern set by God when he created human beings in his image, but made 
possible only by divine transforming power" (Lawrenz 145-46). This transformation goes 
to the core of the Christian life. 
As a believer begins to embrace the notion of being made in the image of God, its 
profundity can only become more astonishing: "But 'image' is exactly the startlingly 
theomorphic and indubitably powerful claim of the Bible. Not only angels or demi-gods, 
not only Pharaoh and Caesar, but also every peasant, pauper, and person possesses the 
gift of God's image" (Towner 341-42). Creation in the image of God influenced John 
Calvin's understanding of the nature of the Christian life. He placed the knowledge of 
God as the foundation of the Christian faith but also understood that "knowledge of God 
then leads to a true knowledge of ourselves and the realization of our acute need of the 
) Origen argued. among other positions, for the existence of the soul prior to birth and that the 
stars and other celestial bodies also have souls. (Toews 304). 
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Gospel" (Whitlock 319). It was crucial for Calvin that Christians should recognize that 
God's purpose for Adam and Eve continues in all believers who follow them. As was true 
of Adam and Eve, all humanity is linked to creation in God's image. While relevant in 
the design of all people, believers especially should recognize that they now are being 
remade into God's image (Whitlock 319). 'Therefore, as their spiritual transformation 
progresses they are expected to assume the characteristics of God. As Calvin observed, 
'We now begin to bear the image of Christ, and we are daily being transformed into it 
more and more '" (319). The transformation needed by Adam and Eve after the Fall is 
both the challenge and the promise of all who come after them. 
There are many types of spiritual formation, but Christian spiritual formation is 
unique, "distinctive from other forms of spiritual formation because it begins and ends 
with Christ" (Hull 113). All of humanity shares this remarkable likeness with God, but of 
course this likeness has limits. Bearing God's image in the inner person does not mean 
that a person is divine. Participation in the divine nature does mean human beings have 
an invisible soul that is immortal, incorruptible, and everlasting (Jacobsen 232). 
This participation must be properly understood. The idea of theosis, so central in 
the theology of the Eastern Church, has appeared problematic to the West with its 
commitment to the otherness of God. However, this conflict "becomes less worrisome if 
we think of spirituality not as becoming part of a divine 'substance' but as entering into 
the dynamic life of the trinitarian God" (Shults and Sandage 53). This distinction 
separates Christian spiritual formation from a new age religion view of participation in 
the all-encompassing Divine Being. The biblical presentation of this relationship 
"emphasizes that human beings are distinct from the wholly other God, their Creator. 
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And yet the priestly writer in Genesis would have us believe that something in us is an 
icon of God" (Towner 342). 
In the Christian faith, the fulfillment of the gift of the image of God (imago Dei) 
is inseparable from the gracious work of Jesus, both as the fullness of the imago Dei 
himself and as the means through which the imago Dei may be restored in the human 
soul: 
The central confession of the New Testament is that Christ is the imago 
Dei. He is the eikon tou theou, the perfect embodiment of the divine 
prototype. At work here is the Pauline "last Adam" motif. Whereas 'the 
first man was from earth, a man of dust' , Christ is the 'second man from 
heaven' (1 Cor. 15:47). One might say the first man was created according 
to the image of God, the second man is the image of God. (emphasis 
original; Sands 31) 
In pursuing this concept, consideration of just how Jesus is the image of God in 
beneficial. Paul Sands, professor at the George W. Truett Seminary at Baylor University, 
observes that the New Testament speaks of Jesus as the image of God because in the 
person of Jesus the presence, power, and rule of God was made known. Jesus announced 
the arrival of God's rule (Mark 1: 15), and he displayed kingdom power in many aspects 
(Matt. 12:28). He lived out the words he taught to his disciples in the Lord's Prayer: 
"Your kingdom come. Your will be done, on earth as it is in heaven" (Matt. 6:10). He 
was the image of God when he always did the Father's will (e.g., John 5: 19,36; 8:28; 
10:37-38; 12:49; 14: 10-11). Ultimately, Jesus obeyed to the point of death and was 
exalted by God (Phil. 2:5-11). As Sands observes, "In short, Christ imaged God by 
fulfilling the human vocation. Christians image God as they are progressively conformed 
to the image of Christ" (38-39). Jesus lived out the image of God in his daily life and 
ministry. (see also Col. 1: 15, 19). 
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Consideration of Jesus leads to the conclusion that the human vocation is to 
represent or image God for the sake of others. Mulholland writes, "Union with God 
results in our being a person through whom God's presence touches the world with 
forgiving, cleansing, healing, liberating and transforming grace. John saw this clearly: 
'As he is, so are we in this world' (1 Jn 4: 17 NRSV)" (Deeper Journey 16). As reflected 
in the life of Jesus, sanctification, or spiritual formation, is the means by which believers 
image God and indeed is the return to the imago Dei. 
This purpose has been taken further in the suggestion that the imaging of God as 
the human vocation is Trinitarian, imaging the Father, and the Son, and the Holy Spirit: 
To be human, in the Christian perspective, means that we were made to 
reflect the glory of the triune God, that we fall from the image when we 
cease to relate to the God who in all his three persons is freedom in love, 
that we find that image restored in our humanity in the incarnate Son who 
through his spontaneous obedience comes into perichoretic relationship 
with his Father's purposeful initiation and is filled with the Spirit's 
creative power. So in us as we are incorporated into the last Adam we are 
restored into the imago Dei and reflect in perichoretic interpenetration the 
initiating of the Father, the responsiveness of the Son and the creativity of 
the Spirit so that the imago Dei is indeed imago Trinitatis. (emphasis 
original; Smail 32) 
This revelation is profound. The magnitude of being made to reflect the glory of God is 
seen when the nature of the glory of God comes into better focus. "According to J. I. 
Packer, glory is 'excellence and praiseworthiness set forth in display .... ' Glory is the 
dazzling, jaw-dropping, awe-inspiring showcase of God's character to a world darkened 
by sin" (Treat 58). The restoration of the image of God in the believer is linked to some 
extent to the very glory of God. 
The New Testament clarifies that embedded in the image of God is an invitation 
to relationship and the suggestion of a movement toward what must be perfection. That 
perfection is and is in Jesus and the movement is toward Jesus or greater likeness to him: 
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Human beings participate in the divine image only as they become 
disciples of Christ, and then only to the extent that their lives conform to 
Christ. The imago Dei is thus a d,vnamic reality. Believers are being 
transformed by the Spirit into the image "from one degree of glory to 
another" (2 Cor. 3: 18). They are exhorted to put on the 'new self, which is 
being renewed in knowledge according to the image of its creator" (Col. 
3: 10). (emphasis original; Sands 31) 
As will be discussed later, the Fall of humankind resulted in the distorted focus on things 
other than God. Since Jesus is the imago Dei, a focus on Jesus is a restored and properly 
aligned focus. In Jesus "the mirror of our humanity loses its distortions and regains its 
proper focus on God, so that in Christ the image is restored and through him can be 
restored in us as well" (Smail 23; see Col. 3: 10). 
Since the imago Dei in humankind has its beginning at creation and yet finds its 
fulfillment in the resurrected Christ, it has both a protological and an eschatological 
dimension: 
It describes the basic constitution, and indeed the ontology of our 
humanity, as well as its ultimate destiny. If Adam is made in the image of 
God, so also is Christ, the eschatos Adam, the ultimate human being, who 
is the possibility, the actuality and the promise of a human life that images 
the life of God. If the first Adam shows us what we are, the last Adam 
promises what we shall be, and the one is the fulfilment of the other. 
(emphasis original; Smail 22-23) 
With this understanding, the full extent of the dynamic suggested by creation in 
the image of God becomes clear. Ultimately, the imago Dei stands as an offer of an 
eschatological reality for the created being. As the revelation of creation in the image of 
God begins in the Genesis story, its conclusion is found in the narrative of God's work 
told in Revelation. Through that revelation comes the vision of God's faithful people with 
the name of the Father and the Son on their foreheads: 
Since a person's name is a manifestation of their nature, to have God's 
name upon one's forehead is to have one's nature conformed to the nature 
of God .... Being the people of God is a matter of having one's very being 
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restored to the image of God. In Paul's terms, it is being conformed to the 
image of Christ. ... (Mulholland, Revelation 481) 
For a brief time the first ancestors experienced life in the image of God, but now 
those who follow await the day when they "will be fully 'conformed to the image' of the 
Son (Rom. 8:29; cf. lJohn 3:2)" (Sands 31). That is not waiting passively: 
But the end of our faith, the salvation of our souls, is the actual conversion 
of our whole nature into the image of Christ. The end is a person that 
esteems others as more important than self. It is a content and generous 
heart. It is a soul that has taken ownership of the spiritual climate in his or 
her church; that has learned to wait on God; to see with faith, to rejoice in 
suffering, and to suffer with the world. (DeNeff, 7 Saving Graces 32-33) 
This marvelous gift of the Creator distinguishes humanity from the rest of creation. Only 
man and woman are created in the image of God and invited into a personal relationship 
with God. This aspect of creation is the pinnacle of those verses that disclose that from 
the beginning of creation "we are dealing with a very high view of human nature 
indeed!" (Towner 354). "We are the human beings that we are through our bearing of the 
imago Dei, which is not a religious add-on to an already existent humanity but itself 
constitutive of that humanity" (Smail 23). This distinction forms a more than adequate 
basis for the conclusion that the creation of humanity in the image of God "has profound 
implications for any Christian understanding of human nature and destiny. Humanity has 
been made by God and for God; its true goal lies in the fulfillment of its relationship with 
God" (emphasis original; McGrath 45). Thus, as Origen concluded, creation in the image 
of God means humankind has a soul that can be transformed from distorted image to the 
Creator's image (Jacobsen 218). 
The Genesis story of creation presents a high assessment of humans as beings 
made in the image of God. While the implication in Genesis may be that a right 
relationship with God is connected with this image, the completion of the story in the 
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New Testament teaches that through relationship with Jesus the image of God and the 
right relationship with God are restored. The high assessment remains, but not because 
the human race was originally created in the image of God but because people may be 
restored through the grace of God in Jesus. As Towner concludes, "We neither are God's 
clones nor are we 'miserable offenders,' wholly incapable of good. We are God's 
creatures and chosen partners in the work of the creation" (356). The glory is not in the 
creature but in the Creator. 
The Fall 
At least in terms of the space occupied on the written page, the revelation of the 
creation of humankind in the image of God is followed closely by the account of sin and 
the fall from grace. Adam was not created as just one among the many and varied 
animals formed by God but rather as one that would chose to obey God's command. 
Thomas Merton observes that the unique relation between God and Adam may be 
described as sons hip because Adam shared God's own Spirit: "Adam, then, was meant 
from the very first to live and breathe in unison with God, for just as the soul was the life 
of Adam's body, so the Spirit of God swelling in Adam was to be the life of his soul" 
(New Man 53). 
Such was the relationship before the Fall as God communed with his creation. 
God's single and seemingly simple command in this relationship is recorded in the 
second chapter of Genesis: "You may freely eat any fruit in the garden except fruit from 
the tree of the knowledge of good and evil. If you eat of its fruit, you will surely die" 
(Gen. 2: 16-17). Something went terribly wrong in this perfect relationship. By the end of 
the third chapter of Genesis, both Adam and Eve had disobeyed this command and had 
incurred the judgment of God. The simple answer to what went wrong is that sin 
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produced a separation between the creatures and their God (lsa. 59:2). Adam and Eve 
were made for fellowship with each other and with God, but suddenly they felt shame, 
distrusted God and each other, resented each other, and were banished from Paradise 
(Kinlaw, Let's Start ~\'ith Jesus 108). 
Explicit in the Genesis account is the reality that to choose disobedience is to 
choose broken fellowship. Adam and Eve were presented in the temptation with 
something appealing and attractive. The power of sin is in its appeal: 
Sin almost always presents itself to us as something alluring, attractive, 
desirable, as something that will give power to our lives. It presents itself 
to us as something that enhances our control of our own existence. It 
offers us the opportunity to be in charge of our own behavior, to be "really 
human .... " (Mulholland, Revelation 492) 
This series of events constitutes what some have described as the greatest 
theological problem in the Word of God. The familiar scene portrays Adam and Eve in 
the Garden of Eden standing before the tree of the knowledge of good and evil. The 
serpent, or Satan, is also present, but the presence of God is not addressed. Intriguingly, 
while Satan tempted Eve, he never told her to eat the forbidden fruit. Instead he 
undermined "God's trustworthiness and truthfulness ... " (Moberly 37). The enticement of 
Eve came not through brute force but through the relative passivity of an idea: "It was 
with the idea that God could not be trusted and that she must act on her own to secure her 
own well-being" (Willard, "Gospel" 47). Eve was never told to disobey God but that she 
would be better off if she did and no consequences would attach to disobedience. Willard 
points to the disastrous reality of the consequences: 
When Eve through mistrust of God (3:6) took the fatal step, she and Adam 
did not cease to be "living beings." But they nevertheless died, as God 
said they would. They ceased to relate to and function in harmony with 
that spiritual reality that is at the foundation of all things and of whose 
glory the universe is an expression. They were dead to God. (Spirit 65) 
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The story presents Eve drawing her own conclusion as to the correct action to 
take-obey God or seize what appears to be a good and rational opportunity. This 
scenario is the essence of a love relationship in which love cannot be coerced; either 
party must be free to say no: 
Inherent in God's "decision" to create beings in his own image was that 
they could know their wholeness in a relationship of loving union with 
God. These beings were given the freedom to say "No" to that relationship 
because a love relationship always leaves the beloved free to say "no," 
otherwise it is not a love relationship but coercion. (Mulholland, 
Revelation 526) 
The scenario also holds the dilemma that reveals the crux of humankind's alienation from 
God, "the difficulty that the human heart and mind can have in genuinely trusting God as 
a wise creator and living accordingly" (Moberly 37). Imbedded in the story of 
disobedience in the Garden is the key to relationship with God, the decision of the 
creature to trust or not to trust the Creator. 
While Eve was the principal actor in the Genesis account, the New Testament 
blames the Fall on Adam (Rom. 5: 12). Adam's sin changed the relationship between 
creature and Creator. Adam had no reason to distrust God, but he chose to allow distrust, 
distance, suspicion, and disobedience to enter into his relationship with God. Dennis 
Kinlaw writes, "And behind the shift from trust and communion to suspicion and 
separation was an overriding concern for themselves" (Let's Start with Jesus 112). Luther 
used the phrase cor incurvatus ad se to depict what happened, a heart curved in on itself. 
Emil Brunner and Olyve Wyon describe this reorientation: "God has been removed from 
the centre, and we are in the centre of the picture .... The lie that we are the centre is 
characteristic of our present life" (136-37). Sin occurs when a person takes the place of 
God in his or her life (Kinlaw, Let's Start with Jesus 115). 
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Luther observes that God gave Adam no rationale as to why he was not to eat 
from this particular tree. The command was not one that could be justified through 
reason. It was to be obeyed for the single reason that it came from God. In addition, 
neither Adam nor Eve could look at the fruit and conclude rationally that God's 
command was good and reasonable. The serpent sought to drive the wedge between God 
and humans at this intersection between trust in rational thought and trust in God. He 
tempted them to make what seemed to be a rational decision even though it was in clear 
opposition to God's command. This new scenario afforded to them the greatest 
opportunity to demonstrate trust in God (Saler 278). Instead, Adam and Eve substituted 
their own human reasoning for the word of God and trust in their own rationalization for 
trust in God. Shults and Sandage write, "One of the major theological points of this story 
is that true wisdom comes only through intimacy with God and the attempts to secure 
wisdom outside fellowship are doomed to failure" (69). It also suggest that the 
development of the ability to trust is a vital goal of spiritual formation. 
Some observe that the "eating of an apple was no very serious offense ... " (Barr 
3). Human reasoning concludes that the punishment did not fit the crime, and that such a 
simple act should not have borne the consequence of the death of not only the 
perpetrators but all of their descendants and indeed all people. To the contrary, the 
seemingly inconsequential nature of the command and its breach conveys the very point 
of the story. The arguable irrationality of the command combined with the threat of death 
upon disobeying has been understood to mean that even the slightest disobedience of the 
command "was and must be a totally catastrophic sin which would estrange from God not 
only the immediate offender but also all future descendants and indeed all future 
humanity" (3). One understands this outcome more clearly when looking at the contrast 
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between the First Adam and the Second Adam, Jesus. Matthew 4 relates another 
temptation-the temptation of Jesus in the wilderness. Prefaced with the challenge, "If 
you are the Son of God," (Matt. 4:3, 6), the temptation came in three forms: to turn stone 
into bread for his own need, to prove his identity as the Son of God, and to claim 
dominion over all the nations. The first would have had the reasonable end of satisfying 
his hunger; the second of showing that he was indeed the Son of God. The third would 
have claimed a dominion already promised in Scripture. The same conditional statement 
came once again later, challenging Jesus to come down from the Cross (Matt. 27:40). 
With the notable exception of worshipping Satan, surrender to each temptation 
could be rationally justified as reasonable responses for Jesus to make. It would be easy 
to rationalize that in feeding himself or escaping from the horror of the Cross there would 
be no fault in Jesus. But this rationalization would obscure Matthew's depiction "of what 
it means for Jesus to be Son of God, in which his refusal to go along with the enticing 
suggestions is not marginal but fundamental to the whole meaning of his trusting and 
obedient sonship" (Moberly 33-34). In other words, the obedience of Jesus that flows 
from absolute trust of God is constitutive of the relationship between God the Father and 
God the Son. Reflection on the Genesis passage in this light reveals that the decision of 
Adam and Eve of whether to go along with the enticing suggestion was not marginal, but 
rather points to the essence of the trust relationship for which and into which they were 
created. Adam substituted his rational understanding of what seemed good for himself for 
trust in God. Jesus sacrificed himself in obedient trust of the Father. 
Wesley spoke of the consequence of Adam's action: 
By these acts, the man and the woman flagrantly declared that they would 
no longer have God as their ruler. They would be governed by their own 
wills, not the will of God who created them. They would not seek 
Long 60 
happiness in God, but in the world and in the works of their own hands. 
(Wesley and Kinghorn, John Wesley on the Christian Practice 228) 
It is apparent that trust in God was the core issue in the temptation that led to the 
Fall. As Chambers writes, "Our problems arise when we refuse to place our trust in the 
reality of His presence" (July 20). Trust allows dependence upon God; distrust requires 
dependence upon oneself: 
Sin is our unwillingness to be radically dependent upon God "for life and 
breath and all things." It is, therefore, the idolatry of preferring to be 
"gods" rather than truly human (which was, of course, the primal 
temptation in Eden). (Outler 40) 
Trust may at times be an easy response, but at some point a trust of radical dependence is 
likely to be demanded (or offered to) all believers. While Wesley saw pride as the heart 
of humankind's rebellion against God, he insisted that unbelief came first: 
Unbelief begot pride: She (Eve) thought herself wiser than God .... It begot 
self-will (She was determined to do her own will) .... It begot foolish 
desires and completed (them) all by outward sin. In his sermon on the 
"Fall of Man," Wesley said Adam "chose to do his own will rather than 
the will of his Creator; he was not deceived but knowingly and 
deliberately rebelled against his Father and his King." (DeNeff, 7 Saving 
Graces 40-41) 
Again, in the contrast between the First Adam and the Second Adam, Jesus, the 
meaning and purpose of life is brought into clear focus. Both faced a command that 
lacked strong rational clarity. For the first the command was not to eat within the context 
of every need being provided for him. For the second the command was total surrender 
even to death. Trust in the Father, that God is without qualification a good God, was of 
the essence in the relationship between the Father and the Son. This trust sustained Jesus 
through his passion, crucifixion, and resurrection: 
It is often observed that Jesus did not answer Pilate when he asked his 
famous question, "What is truth?" (John 18:38). We may think of the 
entire passion, however, as Jesus' answer. The right human relation to the 
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one true God is that of trusting in the life-giving power of the Spirit of the 
Father, even in the face of hostile enemies. (Shult 87) 
Through his profound trust in the Father, Jesus knew the truth and was the Truth. 
Adam and Eve's failure invites consideration of the strength of one's commitment 
to the commands of God and the opposition that might come from one's own reasoning. 
It helps those seeking surrender to understand that believers were created able to stand, 
yet liable to fall (Wesley and Kinghorn, John Wesley on the Christian Practice 228). In 
the fallen self the consequence of self-love in operation apart from God-love is a 
challenging obstacle. As modeled by Jesus, believers are challenged to commit to God as 
the greatest good even when our rational mind suggests otherwise, even when God does 
not seem to be discernibly present (Beck 222). 
The Fallen Self and Its Consequences 
An understanding of the fallen self and its consequences can contribute to the 
process of spiritual formation, the journey from broken relationship with the Father to 
restored relationship. Created in the image of God and in close relationship with God, 
Adam and Eve broke that relationship by their distrust and their lack of belief that God's 
command was in their best interest. Not only was relationship with God broken, but 
fundamental changes in the very essence of humanity also resulted as hearts turned 
inward toward self. Wesley thought of this corruption of human nature as a lack of 
original righteousness. More than simply an absence of this quality it was also the 
introduction of "an active power that predisposes the tempers of human hearts toward sin 
and disobedience" (Collins, Theology 71). When God is rejected as the Source of being, 
this void must be filled. Created beings, then, with distorted motivations from a heart 
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bent on satisfying itself became their own source of being or the distorted source of their 
distorted being. 
Merton observes that while Adam sought to improve himself through the addition 
of knowledge, in reality he lost the experience of goodness into which he had been 
created by God. Beyond the loss of this experience, Adam's change in essence also meant 
the loss of "his immortality, his contemplation, his power over himself and over irrational 
creation and finally even his status as a son of God" (Ncw Man 110). From this state of 
separation from God came disordered passion, ignorance, and suffering: 
He exchanged the spontaneity of a perfectly ordered nature elevated by the 
highest gifts of mystical grace, for the compulsions and anxieties and 
weaknesses of a will left to itself, a will which does what it does not want 
to do, hates what it ought to love and avoids what it ought to seek with its 
whole being. (New 110-11) 
A mind that distrusts God is ordered by the priorities of serving something other 
than God. That something other is the fallen or false self. When one's reasoning, 
thinking, and feeling serve self, it must clothe, feed, and gratify the self and do so in the 
awareness of a new menace, death (Merton, New Man Ill). From the instant sin entered 
the heart of humankind, a new set of priorities began to influence if not dictate the 
thoughts, feelings, actions and desires of Adam and his descendants: 
Without God as the center of our identity, value, meaning, and purpose, 
we are imprisoned in a structure of being that must develop its own center 
of identity, value, meaning, and purpose. We become controlled by the 
demons of performance who tell us that we are what we do. We become 
driven by the demons of possessiveness who tell us we are what we have. 
We become possessed by the demons of popularity who tell us that we are 
what others think of us. We become guided by the demons of power who 
tell us we are what we can control. Such a life is perpetually in conflict 
with others, with whom we must compete for performance, possessions, 
popularity, and power. (Mulholland, Revelation 564) 
Augustine understood that to say humankind is innately ruled by distorted priorities is to 
say it has a distorted love. He recognized the existence of two basic loves, one a love of 
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God that excludes the opposing desires of self, the other a love of self that to the rejection 
and distrust of God. (Reynoso 184). 
The follower of Jesus is called to transformation of this fallen, disoriented, and 
distorted self. Thus, understanding this fallen self is one of the essential steps in the 
process. The battle with sin "rests on our ability to detect it, and then discipline ourselves 
against it" (DeNeff, Way 150). Like the addict who must first acknowledge addiction 
before the cure can begin, the fallen self must be acknowledged by the sinner for the 
Holy Spirit to accomplish the deep transformation so badly need. A sinner will only be 
led to understand the deep, hidden areas of his or her character through a work of God. 
Chambers writes, "It is astounding how ignorant we are about ourselves!" (January 12). 
Willard concludes that spiritual formation requires a "precise, testable, thorough 
knowledge of the human self' (Willard, "Spiritual Formation" 256). David G. Benner, a 
psychologist and author, affirms this need for self-knowledge: 
The goal of the spiritual journey is the transformation of self. As we shall 
see, this requires knowing both our self and God. Both are necessary if we 
are to discover our true identity as those who are "in Christ" (2 
Corinthians 5: 17), because the self is where we meet God. Both are also 
necessary if we are to live out the uniqueness of our vocation. (Benner 14) 
This awareness of self is neither self-preoccupation nor psychoanalysis. Rather, it is a 
work of the Holy Spirit by grace in which the believer joins in the journey toward 
transformation. It was a vital understanding of the desert fathers: 
The desert fathers teach us a spirituality from below. They show us that 
we have to begin with ourselves and our passions. The way to God, for the 
desert fathers, always passes through self-knowledge. Evagrius Ponticus 
puts it this way: "If you want to know God, learn to know yourself first!" 
(Gruen and Heinegg18) 
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This spirituality is not necessarily a self-help methodology that excludes grace. A 
contemporary assessment of this self-understanding also recognizes it as a true sign of 
living faith in the disciple of Jesus: 
The first sign that our faith is true, living, and active is when we ask that 
the light of the Holy Spirit shine into the dark corners of our soul. When 
we love someone, as we claim to love God, we want to please that one and 
not offend. Therefore, we ask the Spirit to show us how our many spiritual 
hungers-for power, security, and comfort-drive us to sin. We ask God 
to show us how to feed these needs by filling us in new ways every day 
with Himself. In this way, we drive out the hungers that cause us to use 
other people wrongly and to fill our lives with worldly pursuits and 
treasures that can never satisfy, because some set out on the path of Christ 
but remain captive to the empty cravings of the soul. (Glerup 268) 
This is not self-knowledge for its own sake. Michael W. Mangis, professor of 
psychology at Wheaton College, observes, "Self-awareness for its own sake brings little 
satisfaction. To know my heart is a start, but it leads nowhere if 1 cannot then open those 
newly discovered rooms to the light of God's transformation" (18). The value is the 
extent to which this self-awareness leads to transformation, so when speaking of 
transformation, "we do not mean merely gaining more knowledge about spiritual issues, 
or even adding to our repertoire of practices, but developing qualitatively more complex 
ways of holding and being held in relation to others and the Other" (Shults 18). Self-
knowledge has value to the extent it promotes surrender to the work of the Holy Spirit. 
The purpose of self-knowledge, then, is its value as a means to finding truth. 
Jesus came into this world for a purpose, a purpose he stated clearly as he stood 
before Pilate. He came to testify to the truth (John 18:32). To Pilate's question, "What is 
truth?" (John 18:32), Jesus had already given an answer when he said to his disciples, "I 
am the way, the truth and the life" (John 14:6). Jesus came to testify to the truth because 
the truth will set the disciple of Jesus free (John 8:32). Self-knowledge is a tool which 
can be used to understand and open the heart to the dynamic truth revealed in Jesus. 
Long 65 
Mulholland explores self-knowledge as a tool more thoroughly in The Deeper 
Journey. Self-knowledge means knowing the fallen or false self. Succinctly described, 
"[t]he fal~e self is a self that in some way is playing god in its life and in its world" (27). 
Remembering the role of distrust of God in the Fall, two ways of being human have 
emerged: "trusting in our human resources and abilities or a radical trust in God" (23), a 
life lived in union with God as its Source or a life lived with this false self as the source 
(Merton, New Man 110). Being human will always entail a search for identity, meaning, 
(Who am I?) value and purpose (Why am I here?). Reliance on the false self to provide 
answers to these basic questions can only result in false answers. 
If God is not the Source of being he has been replaced by the false self, a source 
that is deficient for several reasons. One reason is that this false self is a fearful self 
(Mulholland, Deeper Journey 30). It is fearful of anything that might reveal that its 
answer to the search for identity, meaning, value, and purpose comes from an inadequate 
foundation. For example, answers to this search provided by the false self that would be 
highly valued by the world might be a profession, such as doctor, lawyer, successful 
businessperson, famous actor, or star athlete. However, these and any other answers from 
the false self will by themselves prove to be hollow and incomplete. They are subject to 
attack when compared with one who appears to be more successful in any of these areas: 
The finite human spirit is terrified of true intimacy, afraid to trust its 
fragile identity to another. Our identity is constantly threatened by others, 
and this makes us tense. Overshadowing this desire is the awareness of the 
ultimate threat to our identity-death itself. (Shults 89) 
Thus, the false self is fearful of others and the comparison that might be made. "God 
alone is capable of bearing the weight of our identity" (Mulholland, Deeper Journey 31). 
The false self, for all its elaborate deception, is not. 
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When a comparison arises that questions the sufficiency of the false self answer, 
the response is self-protection, possibly anger at the person or thing that poses the threat, 
and likely a prideful promotion of self, either inwardly or as an expression to others. 
Mulholland writes, "When we take the place of God at the center of our life and world, 
our false self always promotes us and our agenda above all others" (Deeper Journey 39). 
One form of self-promotion is blame of others whenever something goes wrong. This 
self-promotion also means that others are evaluated in a way that they can do no harm to 
the carefully guarded self-image (Deeper Journey 42). An imagination of superiority to 
others "is a quick way to satisfy the deeper hunger for a sense of significance" (Mangis 
30). It might also manifest as a denigration of others. 
There are natural desires that are God-given. The image of God does not envision 
the elimination of those desires as some Eastern religions would maintain. Rather, the 
issue of the false self relates both to evil desires and evil or self-referenced means of 
satisfying natural desires: 
Natural desires are those tendencies or inclinations that are part of our 
humanity. They are neither good nor evil, and they will stay with us from 
the cradle to the grave no matter what progress we make toward 
sanctification. These are the basic needs of security, significance, love and 
acceptance, intimacy, and the like. To deny these is not to be sanctified, 
but detached from the rest of humanity. To pray they vanish is to pray in 
vain, for God will never take away by grace what he gave us by nature. 
Everyone has these desires, sinner or saint. We need to purify the means 
by which we satisfy them. For instance we will be tempted to satisfy the 
natural desire for security with evil desires of materialism or stinginess. 
Weare tempted to fulfill the natural desire for significance through pride 
and power. We may be tempted to gratify our wholesome need for love 
and acceptance through promiscuity. In any case, our real enemy here is 
not the natural desire, but the evil desires which flow from it. (DeNeff, 
Way 204-05) 
This is an important distinction. God-given desires will never be sinful but can be 
satisfied through sinful means. 
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As one follows Jesus in discipleship, he or she comes to "experience redemptive 
transformation" as Jesus' way of being identified by the Father is ingrained into their 
lives (Shults and Sandage 84). "In other words, in and through faith the human spirit 
comes to find its identity in its intimate relation to the divine Spirit, who holds it 
together" (84, 88). The source upon which one relies for one's identity is shifted from the 
false self to God: 
The intensity of the Spirit's convicting negation of our reliance on the ego 
to hold on to and protect our identity is truly gracious. This illuminative 
experience expands our intentionality, our way of interpreting the world. 
Resting in the infinite faithfulness of the divine Spirit, we are opened up 
into new life-receiving our identity as we are bound together with Christ 
in relation to God. This gracious constitution of the self liberates us from 
the tension of an ego-centric life. The human spirit comes to rest in the 
infinite Power that holds it together and calls it into a share in the intimacy 
of divine life. This spiritual union with God involves sharing in the 
knowledge of Jesus Christ, who laid down his life in order to take it up 
again in utter dependence on the Father (John 10: 17-18). The same Spirit 
that raised Christ from the dead dwells in us (Rom. 8: 11) so that we may 
now become wise as we learn to lay down our ego functions as the ground 
of our identity, taking them up again only as we live in faithfulness to the 
Son of God (Gal. 2:20). The intensification of faith-our being bound in 
and to the absolute mutual fidelity that is the divine life--enables us to 
lose our lives in order to find them truly in the Spirit (Matt. 10:39; 16:25). 
(emphasis added; 90) 
In this action of Jesus of laying down his life and taking it up in utter dependence on the 
Father the creative design of trust is manifestly present. It suggests that one aspect of the 
image of God in which humankind was created is the trust of the Father by the Son. 
Teresa of A vila said that no matter how high a state a soul may have attained, it 
never gets beyond the need for more self-knowledge (Teresa and Peers 37). The 
temptation to satisfy God-given desires through selfish means will always be present. 
(DeNeff, Way 205), but from knowledge of the false self comes the ability to test one's 
natural propensities against mature values such as the last shall be first, the forgiveness of 
others, confession of sin, and love of neighbor (Conn 92). As the follower of Jesus knows 
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himself or herself and understands and acknowledges the consequence of the Fall more 
deeply, he or she has the ability more fully to surrender to and participate in the 
transforming work of the Holy Spirit. 
Called to Holiness, the Hope of Spiritual Formation 
The message Jesus and the disciples taught to and through the early Church was 
not just a message of forgiveness. It was a message of newness of life (Willard, Spirit 
36). Paul preached that the gospel message possesses the potential for real impact on 
people and their personalities such that one is able to see vividly and compellingly a life 
that is an alternative to sin (116). This is the call to holiness. It comes as a command of 
God and is to be realized as a dynamic transformation of everyday life. 
Great weight is added to the call to holiness by the fact that it is a trinitarian call 
to which response is commanded. It is a call to everyone: "The Bible has said, and the 
happy experience of holy men in the past confirms that whatever else holiness is, it is 
something that ordinary people of our day can have" (DeNeff, Way 98). This does not 
imply completion of transformation but rather, accomplishment within the process. The 
call to holiness is one that has immediate and profound meaning to a believer: 
[H]oliness is not merely the changing of our status in heaven; it is 
acknowledging our love for God and our desire to look more and more 
like him, whom we say we love. It is an ever-increasing oneness prompted 
by love. In our conversion, we were driven or pushed into repentance by a 
deep conviction or guilt over having broken the rules (Gal. 3:24). In 
sanctification, we are pulled or compelled by a holy fascination to become 
one again with the Father and to bear his image. (emphasis added; 153) 
This is a pull back to the created order of relationship in the Garden of Eden. 
The life of holiness is somehow instinctively understood as standing in opposition 
to a life that conforms to the destructive and dehumanizing standards of the world. We 
hear it in the words of Scripture: "I myself no longer live, but Christ lives in me" (Gal. 
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2:20), and, "For you died when Christ died, and your real life is hidden with Christ in 
God" (Col. 3:3). The regeneration that comes through the gospel is freedom from the 
power of sin, the freedom to live life as God intended, life measured by holiness. 
Questions regarding this regeneration, questions of the moral character of the 
believer after the new birth, have challenged theologians since the days of the early 
Church fathers. A person is sinful before salvation and a transformation occurs when 
Jesus is accepted as Savior. According to John F. Walvoord, though, the extent of this 
transformation has been and remains a point of difference even among evangelical 
perspectives on sanctification (Dieter, Hoekema, Horton, McQuilkin, and Walvoord 199). 
A contrast and comparison of these views, Wesleyan, Pentecostal, Reformed, Keswick, 
and Augustianian-Dispensational, is presented in Fh'e Views 011 Sanctification. However, 
perhaps more important than the extent of disagreement is the recognition of the extent of 
agreement. As Walvoord (Augustianian-Dispensational) says. "While in every 
perspective there may be those who will go to extremes that contradict the mainstream of 
their perspective, when conservative and sober judgment is applied, it is remarkable how 
similar the various views on sanctification are" (195). A foundation of similarities will 
always produce positive results in evangelical relationships. 
The primary agreement is that a call to holiness issues from scripture, hardly 
deniable given the command of the Father (Lev. 19:2), of the Son (Matt. 5:48), and of the 
Holy Spirit by the inspiration given to Peter (1 Pet. 1: 16). The call to holiness is 
Trinitarian and growth in holiness involves Trinitarian action in the believer (Dieter, 
Hoekema, Horton, McQuilkin, and Walvoord 66, 125). While the call is Trinitarian in its 
source, it is the gracious operation of the indwelling Holy Spirit that is most directly 
associated with sanctification (61). 
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General agreement is also found in the promise of victory over sin to every 
disciple of Jesus. The Wesleyan view according to Melvin Dieter states, "Every person 
who is born of God, from the moment of regeneration, has the promise of victory over sin 
and the devil and has the power of the Holy Spirit to realize that victory in everyday 
living" (Dieter, Hoekema, Horton, McQuilkin, and Walvoord 17). The Reformed view 
according to Anthony Hoekema states, "Sanctification empowers us to think, will, and 
love in a way that glorifies God, namely, to think God's thoughts after Him and to do 
what is in harmony with His will" (62). For the Keswick position on victory over sin, J. 
Robertson McQuilkin quotes Steven Barabas: "The normal Christian life is one of 
uniform sustained victory over known sin; and that no temptation is permitted to happen 
to us without a way of escape being provided by God ... " (emphasis original; 153). The 
Pentecostal perspective (Stanley Horton) holds that "sanctification enables us to live 
above the sin, self-will, and spiritual anarchy of the world and to live for God instead" 
(135). The Augustinian-Dispensational perspective (Walvoord) might be captured in this 
statement: "Although the old nature is present, by the power of the Spirit the new nature 
can be enabled to manifest the fruit of the Spirit, namely, 'love, joy, peace, patience, 
kindness, goodness, faithfulness, gentleness and self-control' (Gal. 5 :22-23 )" (220-21). 
Each of these position statements contains an acknowledgement of empowerment of the 
believer by grace for victory over sin. 
A work of the Holy Spirit that occurs in a moment and a progressive component 
in sanctification lies in each of these evangelical perspectives. The process must 
necessarily have a point of beginning, and that beginning is no insignificant moment. 
While experience may vary widely, this beginning must involve at least a glimpse of the 
holiness of God that leaves an awareness in the believer that he or she is not holy and is 
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dependent for change upon the grace of God. Seeing sanctification as twofold, the 
Pentecostal perspective holds to a positionallinstantaneous aspect and a 
practical/progressive one (Dieter, Hoekema, Horton, McQuilkin, and Walvoord 113). The 
Keswick position refers to this perspective as positional and experiential while the 
Reformed terms are definitive and progressive (166). The Augustinian-Dispensational 
tradition speaks of a finished work at the moment of salvation while also allowing for the 
Christian's progressive growth in sanctification (220). The Wesleyan understanding of 
Scripture includes a moment sometimes called entire sanctification but also a progressive 
movement. Dieter interprets Wesley: 
Quantitatively, the lure of divine love was so immeasurable that the 
lifestyle of the sanctified believer was always that of a pilgrim and not that 
of a settler. There was no stopping place in the constant quest for personal 
spiritual growth and witness in love-in relationship with God and others. 
(41) 
Thus, while the process begins in a moment in time, it is not completed in that 
momentary desire for the holiness of God. It is "a journey involving many exciting, and 
sometimes agonizing, discoveries. It is a passing form unconscious depravity to 
conscious depravity, commenced by learning that we know not" (DeNeff, Way 121). 
While each tradition has in view the restoration of the image of God and in some 
sense its fulfillment even if it must await glorification, the extent to which this restoration 
occurs is the point of greatest disagreement. Horton frames the issue this way: "Since this 
aspect of sanctification is progressive, the question becomes: How far can we progress? 
Or what degree of perfection can we attain in this life?" (Dieter, Hoekema, Horton, 
McQuilkin, and Walvoord 123). The Wesleyan perspective comes from John Wesley's 
belief that when properly understood the Christian faith provides for "the destruction of 
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all the works of the devil, that is, of all sin" (13). Dieter summarizes the complexity of 
the Wesleyan view: 
Although other theological traditions of his day believed that this struggle 
against an innate, inward rebellion was a normal and even a necessary 
element of the Christian's quest for the holy life, Wesley believed that the 
whole gospel, in promise and command, indicated otherwise. He believed 
that there was freedom from the dominion of sin for every Christian, even 
under these unhappy inner struggles, and that God's grace was always 
moving the believer to a life of greater peace, happiness, and love. There 
was a remedy for the sickness of systemic sinfulness, namely, entire 
sanctification-a personal, definitive work of God's sanctifying grace by 
which the war within oneself might cease and the heart be fully released 
from rebellion into wholehearted love for God and others. This 
relationship of perfect love could be accomplished, not by excellence of 
any moral achievements, but by the same faith in the merits of Christ's 
sacrifice for sin that initially had brought justification and the new life in 
Christ. It is a "total death to sin and an entire renewal in the image of 
God." (17) 
As a work done by Christ through the indwelling Holy Spirit, the "bent to sinning" could 
be cleansed and a "bent to loving obedience" could become "the mainspring of one's 
life" (21). Wesley did not say this was experienced by all believers. 
This description contains as much ambiguity as answer, especially when applied 
within the context of a process of continual growth and Wesley's own position that the 
believer is "able to stand, yet liable to fall" (Wesley, John Wesley on the Christian 
Practice 228). Placed in the analogous context of a recovering patient, the patient needs 
to remain aware of two things: "The first is that he will never be so healthy that he cannot 
get sick again. The second is that, even though he is always vulnerable to infection, he 
need not succumb to it" (DeNeff, Way 131). The difficulty lies in harmonizing this with 
the statement that entire sanctification is a "total death to sin and an entire renewal in the 
image of God" (17). The semantics are challenging. Perhaps clarity is found in the 
dialectic of unimpaired desire to love God and do his will accompanied by impaired 
performance. 
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Other traditions, perhaps due in part to the semantic difficulties, respond 
negatively to the Wesleyan notion of entire sanctification. Even the Keswick perspective, 
which seems most closely aligned with the Wesleyan, stops short of the implications of 
perfection of love. The perfection of which Jesus spoke (Matt. 5:48) is understood as 
Christian maturity and "every believer in this life is left with the natural proclivity to 
sin ... " (Dieter, Hoekema, Horton, McQuilkin, and Walvoord 157). The Reformed 
position is perhaps even more pointed: 
To be sure, the newness that believers have in Christ is not equivalent to 
sinless perfection; as long as they are in this present life, they must 
struggle against sin, and they will sometimes fall into sin. Believers, 
therefore, should see themselves and each other as persons who are 
genuinely new, though not yet totally new. (emphasis original; 74) 
Hoekema's view of sanctification has been described as a view that "Christ's ideal to 'be 
perfect' (Matt. 5:48) 'will never be reached in this life; nevertheless, we must daily try to 
reach it''' (DeNeff, Way 110). If similarity were sought, it could be found with Wesley's 
description of a believer as one who has become able to stand, yet is still liable to fall. 
While these positions will never be precisely the same, the "remarkable 
similarity" of which Walvoord speaks can be seen when we move beyond the ultimate 
language of perfection and consider the implementation of these perspectives. Dieter 
further explains the Wesleyan perspecti ve by stating, "It is a life, not of any kind of 
sinless perfection, but of being enabled by the grace of God not to sin" (Dieter, Hoekema, 
Horton, McQuilkin, and Walvoord 185). Although the Reformed tradition rejects the use 
of "perfection," Hoekema states, "Sanctification empowers us to think, will, and love in a 
way that glorifies God, namely, to think God's thoughts after Him and to do what is in 
harmony with His will" (62). The Keswick view brings the gracious gift of the mind of 
Christ (1 Cor. 2: 16) into awareness: 
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The normal Christian overcomes in the battle with temptation, consistently 
obeys the laws of God, and grows in self-control, contentment, humility, 
and courage. Thought processes are so under the control of the Holy Spirit 
and instructed by Scripture that the normal Christian authentically reflects 
the attitudes and behavior of Jesus Christ. God has first place in life, and 
the welfare of others takes precedence over personal desires. (151) 
Surely the Pentecostal position is close to the Wesleyan and the Reformed 
positions when it is characterized as "the whole-hearted desire and determination to do 
the will of God" (Dieter, Hoekema, Horton, McQuilkin, and Walvoord 124). The focus is 
on desire not the realization of that desire. Noting that the fruit of the Spirit comes from 
"the Spirit of God using the human body," the Augustinian-Dispensational perspective 
allows that "[i]n this sense the believer can be Christlike, even in this life" (220). All 
speak of newness of life, victory over sin, and an empowerment that comes through the 
Holy Spirit. One wonders what the limits might be on the power of the indwelling Holy 
Spirit. 
From this comparative analysis of these positions, common ground might be 
gleaned. Held in common is the belief that all Christians are called to holy living, and the 
power for holy living is Trinitarian but especially associated with the indwelling Holy 
Spirit. The disciple of Jesus is empowered to live a life dedicated to God with victory 
over sin, grows throughout this life in Christlikeness, and can live a life that pleases and 
glorifies God. Perhaps common ground is also found in answer to the question, "What sin 
must I commit?" All traditions would answer that believers can have victory over any 
temptation and no sin that one may excuse. Indeed, all would say that disciples of Jesus 
have been freed from the dominion of sin and empowered to grow in the image of God. 
The call to such a life is, indeed, a high calling. 
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Transformation, the Work of the Holy Spirit 
The call to holiness is a Trinitarian call. It is the intention within the working out 
of the salvation that comes only through the cross. This transformation is the real promise 
of spiritual formation, but it brings to the follower of Jesus a dilemma: 
If Jesus Christ is going to regenerate me, what is the problem He faces? It 
is simply this-I have a heredity in which I had no say or decision; I am 
not holy, nor am I likely to be; and if all Jesus Christ can do is tell me that 
I must be holy, His teaching only causes me to despair. But if Jesus Christ 
is truly a regenerator, someone who can put His own heredity of holiness 
into me, then I can begin to see what He means when He says that I have 
to be holy. Redemption means that Jesus Christ can put into anyone the 
hereditary nature that was in Himself.. .. (Chambers, October 6) 
Chambers is speaking of sharing the nature of Jesus. It is not contradictory to speak of 
this as be accomplished through the work of the Holy Spirit. While the sanctification of a 
follower of Jesus is Trinitarian, the work of the Holy Spirit occupies a position of 
prominence: 
Because our understanding of the transformation of the creaturely human 
spirit will be shaped (whether consciously or not) by our understanding of 
the creative dil'int' Spirit, one of the most relevant theological themes for 
understanding spirituality is Pneumatology-the doctrine of the Holy 
Spirit. Given its implicit significance, it is initially surprising that so many 
popular Christian treatments of spirituality do not embed their 
presentations within an articulation of the doctrine of the Holy Spirit. 
(emphasis original; Shults and Sandage 39) 
Transformation of the heart into one of inner righteousness cannot be brought 
about by willpower and determination. This alteration can only be accomplished by God 
through the indwelling work of the Holy Spirit: "The great, mysterious work of the Holy 
Spirit is in the deep recesses of our being which we cannot reach .... The same Spirit that 
fed the life of Jesus Christ will feed the life of our spirit" (Chambers, January 9). Spiritual 
formation must have the Holy Spirit at its center: "Therefore, any spiritual formation 
program can only provide an atmosphere that is conducive for the working of the Holy 
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Spirit" (DeBerry 131). The course taught as the project for this dissertation sought both to 
develop such an atmosphere and to seek an understanding of how the Holy Spirit works 
in the process of sanctification. 
Both Jeremiah and Ezekiel knew something of the condition of the human heart. 
They knew it to be deceitful and desperately wicked (Jer. 17:9), hard as stone in its 
attitude toward God, and disobedient (Ezek. 11: 19). They also knew of a remedy for this 
flawed heart, which came not from within but from outside of oneself. Indeed, they heard 
God's promise of a new spirit and a tender heart that would make obedience to God 
possible. They understood that God was promising to put his Spirit in men and women 
that they might obey his commands (Ezek. 36:27). 
The promise known by these Old Testament prophets was forward looking. While 
the promise was realized in special circumstance in Old Testament times, it's broad 
realization awaited the resurrection of Jesus when the Holy Spirit was given to all who 
believe in him (John 7:39). Jesus saw this full giving of the Spirit as an important 
consequence of his resurrection and ascension. As the second person of the Trinity, he 
promised the disciples that if they asked the Father he would give the Holy Spirit, a 
promise whose fulfillment began on the day of Pentecost (Acts 2:4). The outpouring of 
the Holy Spirit at Pentecost was a pivotal point in the history of the Church. At that point 
the focus changed from the work of Jesus to the work of the Holy Spirit: "In Christ, we 
speak chiefly of 'God for us.' Now we speak more purposely of 'God working in us' 
(Glerup 250). That is the work of the Holy Spirit. 
The Holy Spirit is referred to as holy because the specific work of the third person 
of the Trinity is sanctification (Mullen 711-12). The work of sanctification is always at 
the initiative of God and God alone (Olson 14). Thomas a Kempis writes, 
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Lord, how absolutely necessary to me is Your grace if I want to begin 
something good, to continue with it, and then to complete it. Without Your 
grace I can do nothing, but with it strengthening me I can do all things. 
(Thomas 166) 
One avenue of God's grace is the work of the Holy Spirit. The Holy Spirit has always 
been "revered as the source of our sanctification" (Conn, Spiritual 86). The essential, 
initiating and empowering "work of the Holy Spirit is the most distinctive aspect of 
Christian formation in contrast to every other form of secular spirituality that usually 
draws strength from human psyche or spiritual forces" (Wang 29). The work of the Holy 
Spirit will be experienced in many different ways. It is multifaceted, leading believers 
into all truth (John 16: 13), teaching them (John 14:26), convincing the world of sin and 
God's righteousness (John 16:8), helping in distress (Rom. 8:26), and praying for 
believers (1 Cor. 2:16), while in all things bringing glory to Jesus (John 16:14). Perhaps 
most crucial, though, is the work of illumination of the gospel, enabling believers to 
understand and accept the word, and inspiring the believer through the word (Wang 21). 
The Holy Spirit works by "making the gospel dynamic and transforming in cultures, 
centuries, people and situations that are quite different from the first -century context.. ." 
(Smail 31). Scripture becomes a means of grace. 
Believers are urged to follow the Spirit rather than their sinful nature (Rom. 8:4), 
indeed, to be controlled by the Spirit (Rom 8:6). To use Paul's words, the Holy Spirit 
writes the law on believers' hearts, the law of the love of God and the love of neighbor 
(Glerup 258). If the Fall resulted in the introduction of "an active power that predisposes 
the tempers of human hearts toward sin and disobedience" (Collins, Theology 71), the 
Holy Spirit is an active power or initiates "active inward processes" turning the hearts of 
believers back toward God (Glerup 250). 
Long 78 
The Old Testament writers came to realize that the fallen nature involves the 
spirit, that which motivates, forms attitudes and promotes behavior (Oswalt 99). The 
quickening of the spiritual senses is a work of the Holy Spirit on our spirits: "In 
quickening the soul, God brings its senses to life, such that they perceive the spiritual 
realm in general and the divine love in particular" (Collins, Theology 202). This 
quickening of the senses allows new perspectives, motivations, and desires: "Sin almost 
always presents itself to us as something alluring, attractive, desirable, as something that 
will give power to our lives" (Mulholland, Revelation 492). The Holy Spirit allows the 
believer to see an alternative, true life: 
It is for want of the greater vision, for want of knowing the one thing we 
are here to do, that all other things become more appealing. But once the 
grace of God appears-once our imaginations have been arrested by the 
image of Jesus-we know at once why we are here and all other pursuits 
and pleasures are put in their context and kept in their proportion. 
(DeNeff, 7 Saving Graces 125) 
Wesley referred to what results as "a change from unholy tempers or dispositions to holy 
ones, from pride to humility, from passion to meekness, from peevishness and discontent 
to patience and resignation. The seeds of every holy temper are then implanted in the 
soul" (Collins, Theology 203). These are seeds of holiness. 
Every believer is called by God to imitate Jesus and be restored to his image. The 
beauty of this call "is that He provides the power to make significant progress in that 
direction" (Hull Ill). This explains why the work of the Holy Spirit is frequently 
referred to as a power for change of our sinful nature (Rom. 8:2; Phil. 2: 13; Eph. 3: 16). 
Believers are given a new spirit and changed "from a stubborn T -centered response to a 
malleable, God-centered one" (Oswalt 99), and the Holy Spirit is the power by which this 
gift is given. 
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Generally, the work of the Holy Spirit may be understood as the reversal of the 
consequences of the Fall and restoration of intimate relationship with God. This work 
includes guiding and molding the believer to have a nature such as that which controlled 
Jesus controlling the believer. Chambers writes about this control: 
Sanctification means being made one with Jesus so that the nature that 
controlled Him will control us. Are we really prepared for what that will 
cost? It will cost absolutely everything in us which is not of God .... Are 
we prepared to say, "Lord, make me, a sinner saved by grace, as holy as 
You can?" Jesus prayed that we might be one with Him, just as He is one 
with the Father. (February 8) 
'The mystery of the gospel, the profound truth that goes beyond forgiveness, is that God 
is trying to give his nature to us" (OeNeff, 7 Saving Graces 42). 
Believers are new persons. (2 Cor. 5: 17). Where the desire of the old nature is to 
serve self, in the believer "[t]he Holy Spirit causes the human spirit to desire to submit to 
God's will" (Hull 113; Phil. 2: 13). This desire is for Christlikeness, the restoration of the 
image of God in the disciple of Jesus. Thus, clearly the breadth of change brought by the 
Holy Spirit impacts the entire life of the believer. Change of the religious life, what is 
done on Sundays, during devotions, and at Bible studies, is not enough. The common life 
must be surrendered to change as well, "how we treat our spouse and children, the way 
we drive our cars, and the media we take in ... " (Hull 121). Every corner of one's life will 
experience change. 
To speak of the work of the Holy Spirit is to speak of a continuous, gracious 
intervention in the life of a believer. Throughout the life of the believer, the Holy Spirit is 
"regenerating and conforming us to the image of Jesus Christ as the Spirit indwells, fills, 
guides, gifts, and empowers people for life in the community of faith and in the world" 
(Glerup 249). To be created in the image of God is to be created in true personhood, 
something lost in the Fall (Kinlaw, Let's Start with Jesus 121). True personhood has a 
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true center, and God is that center. The result of the Fall was that the false and fallen self 
was placed at the center of one's existence. With redemption comes knowledge of an 
alternative life that the new believer knows is more desirable, or at least perceives is more 
true: "There is a desire that comes from a regenerated person-all things have become 
new, including the desire to please God and to prove His perfect will (see 2 Corinthians 
5: 17)" (Hull 113). This unique character of spiritual formation is this yearning "for a 
closer relationship with God" (127). Spiritual formation is the working out of this desire, 
this gift of salvation, into greater and greater reality. 
This emerging desire that comes with this transformation is tantamount to saying 
that the sanctification brought into the life of the believer is a change in identity. This 
change of identity is a change in the essence, the very being, of the believer. In terms of 
the temptation of Adam and Eve, this change of identity is from one who places trust in 
oneself to one who has a deep and growing trust in God. When faced with temptation, 
Eve concluded that she had to disobey God to get what she thought she needed, what she 
wanted, or what she deserved. She did not trust God's command to be the very best for 
her. 
Jesus modeled for those who follow him an unwavering trust in the Father: 
As we find our identity mediated by the presence of the eternal Spirit, our 
way of knowing and being-known is transformed; our desire for wisdom 
takes shape as an identification with the reconciling faithfulness of God in 
the world. As we will see below, this means that the Christian experience 
of becoming wise involves participating in Jesus Christ's trusting of the 
Father in the Spirit. (Shults and Sandage 83) 
Fallen humanity continues to resist trusting God for the satisfaction of humanity's 
deepest needs, trusting instead in its own ability. In response, God sent his Son. This 
ultimate gift is the measure of the extent to which God may be trusted. Believers are 
saved by that death and are charged to work out their salvation (Phil 2: 12). The Holy 
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Spirit leads people in this process into deeper and deeper surrender as they accept deep in 
their hearts that God is faithful and can be trusted with their lives. The Holy Spirit causes 
one's heart to sing "I love you" back to the Lord. 
Transformation, Participation in the Work of the Holy Spirit 
It is important to emphasize again that sanctification occurs at the initiative of 
God and God alone. As justification is a work of grace, so sanctification also is a work of 
grace. However, unlike justification, in sanctification the grace of God allows for and 
even requires the participation of the believer. Recognizing God's promise of escape 
from the depravity caused by evil desires and instead sharing in his divine nature, Peter 
calls believers to "make every effort to apply the benefits of these promises to your life" 
(2 Pet. 1 :5). Paul reminds the believers at Philippi to "continue to work out your salvation 
with fear and trembling ... " (Phil. 2:12). Paul further points to the synergy between grace 
and works in sanctification when he says, "That's why I work and struggle so hard, 
depending on Christ's mighty power that works within me" (Col. 1 :29). Thus, believers 
participate in God's gracious work of sanctification. 
The result is "that those who become Christians become new persons. They are 
not the same anymore, for the old life is gone. A new life has begun!" (2 Cor. 5: 17). The 
believer's transformation begins and is continually assisted by the grace of God. 
However, action or participation by the believer is indispensable (Willard, Spirit 20). 
Chambers expresses this relationship: 
I also have the responsibility to keep my spirit in agreement with His 
Spirit. And when I do, Jesus gradually lifts me up to the level where He 
lived-a level of perfect submission to His Father's will-where I pay no 
attention to anything else. (March 18) 
God in his sovereignty has ordained that this process will not be completed absent certain 
actions of the believer. 
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This gracious act of God and the believer's response are inseparable from the 
regeneration that occurs in the new birth. Augustine allowed for some degree of 
collaboration by the believer in the work of the Holy Spirit in one' s spiritual life. This 
joint endeavor does not imply that the role of God and the role of the believer are equal or 
equally difficult. (McGrath 43). God's role is prior, primary, and the more difficult of the 
two. 
Wesley's view of regeneration was that "believers are empowered by the presence 
of the Holy Spirit in their hearts to engage in divine/human cooperation ... " (Collins, 
Theology 203). The grace of sanctification is a gift, not something that can be earned by 
even the hardest of work. "But grace gives one the endowment of power and resources to 
give a full effort ... " (Hull 126). This is consistent with the role of God as primary. 
Being a change in nature motivated by the Holy Spirit, the manner in which 
transformation occurs will always have an element of mystery. Indeed it is a mysterious 
union with the death and resurrection of Jesus in which the domination of the flesh is 
disarmed (DeBerry 37). Paul's admonitions concerning the mind of Christ (l Cor. 2: 16; 
Phil. 2:5), suggests that a person changes from being driven by self-referenced desires to 
one who has "the perspective of Christ's own Spirit" (Kinlaw, Mind 75). While this 
transformation might not be understood precisely, some insight into how the process 
occurs is available. Wesley understood part of the event to be epistemological (Runyon 
80), an awakening of previously dormant spiritual senses and an understanding of a new 
way of living (Collins, Theology 202). It involves the beginning of the understanding of a 
new nature and identity given as a gift from God (Willard, "Gospel" 54). With a 
corrected understanding of one's identity, meaning, value, and purpose comes new 
desires and new motivations. Lovelace understands the scriptural mandate to "walk in the 
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Spirit" (Gal. 5: 16, NKJ) to be a life in which one constantly measures thoughts, feelings, 
and acts "against biblical principles illuminated by the Holy Spirit, and drawing upon his 
power to order and direct these according to the will of God" (Renewal 75). The essential 
skill is to know how to measure thinking and behavior against Scripture (Whitlock 317). 
Willard describes the process of spiritual transformation in terms of the ordering 
of the six basic aspects of human nature-thought, feeling, choice, body, social context 
and soul. He says, "The ideal of the spiritual life in the Christian understanding is one 
where all of the essential parts of the human self are effectively organized around God, as 
they are restored and sustained by him" (Willard, Renovation 31). He writes: 
I constantly and thoughtfully engage myself with the ideas, images, and 
information that are provided by God through the Scriptures, his Son 
Jesus, and the lives and experiences of his people through the ages. In 
doing that, I am constantly nourished by the Holy Spirit in ways far 
beyond my own efforts or understanding. What I receive in response to 
my efforts is therefore also a gift, a grace. Spiritual (trans)formation of my 
thought life is achieved by the ministry of the Spirit in the midst of my 
necessary and well-directed efforts. (109) 
Willard's observations relate to the fact that whether in the context of the classroom or 
the lifelong journey of spiritual formation, learning is best done "when the lessons are 
repeated so frequently that they become habit" (Lingenfelter and Lingenfelter 97). 
Spiritual formation is Trinitarian, being initiated as a work of grace by the Father. 
It begins with justification through the life, death, and resurrection of Jesus. Justification 
is accompanied by regeneration through the Holy Spirit who gives the believer a new 
status and freedom from the bondage of sin. God the Father "continues to provide grace, 
the Son Jesus serves as the believer's role model, and the Holy Spirit works inside the 
believer's heart to continue to enlighten, illuminate, and empower his heart to obey God's 
will and grow into holiness" (Wang 20). 
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The means of grace is considered in the next section, but mention here of one 
seems appropriate. A verse that expresses well the work of the Holy Spirit and the 
participation of the believer is I John 1 :9: "But if we confess our sins to him, he is 
faithful and just to forgive us and to cleanse us from every wrong" (NLT). The means of 
grace (confession or repentance), and the resulting infusion of grace are both seen in this 
verse in the forgiveness of sin and the cleansing of the believer. 
True repentance goes directly to one's deepest need, the place where God 
encounters the sinful nature. In King David's repentance for his sin with Bathsheba, he 
asked for cleansing, that God would create in him a clean heart (Ps. 51: 10). True 
repentance is more than an admission of guilt, an apology, or a promise to stop (DeNeff, 
Way 62). The New Testament also instructs on repentance: 
In the New Testament, repentance (metanoia) is used to describe the 
changing of one's mind. In true repentance, then, the seeker changes his 
mind not only about God but also about himself and his sin. This involves 
not only a turning away from sin, but also a turning toward God with 
humility and conviction. (65) 
True repentance involves transformation. If sin is properly termed a heart curved in on 
itself, repentance turns the most basic direction of a person's life from being curved 
inward upon self to being refocused on God and others. 
Looking again at 1 John 1:9, both the need for forgiveness and for cleansing are 
expressed, forgiveness of sin and a cleansing that brings a refocusing of the believer's 
nature upon God. The "sin that goes before a sin" of which Augustine writes means "the 
distorted will 'to live according to man rather than according to God'" (DeNeff, Way 54). 
Or, as many have said, "We are not sinners because we sin; we sin 
because we are sinners." The heart or mind of the person is already 
polluted with something that is opposed to the authority of God or the idea 
of surrender-something that sets itself up against the life of purity and 
discipline. (54) 
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This opposition to God is the crux of the fallen nature and therefore, must be the object of 
true repentance. Participation in the work of the Holy Spirit calls for confession of both 
sin and the sin nature, which requires a self-awareness that brings both to light. It seeks 
not only forgiveness for breaking the rule but also correction of the sinful passion lying 
underneath. 
Finally, anticipating a temptation to reject participation in the work of the Holy 
Spirit on the basis of the Reformation's rejection of salvation by works, remember that 
this work is for sanctification, not justification. "Effort in the spiritual life is good. The 
Scriptures extol its benefits (see 1 Corinthians 9:24-27; Galatians 6:7-9; Colossians 1 :28-
29; 1 Timothy 4:7; Hebrews 5: 14)" (Hull 126). Grace does not make room for earning, 
but it does allow for effort (Willard, Spiritual Formation 257). Chambers writes: 
Perseverance means more than endurance-more than simply holding on 
until the end. A saint's life is in the hands of God like a bow and arrow in 
the hands of an archer. God is aiming at something the saint cannot see, 
but our Lord continues to stretch and strain, and every once in a while the 
saint says, "I can't take any more." Yet God pays no attention; He goes on 
stretching until His purpose is in sight, and then He lets the arrow fly. 
Entrust yourself to God's hands. (May 8) 
The analogy of a sailor and the wind has often been used to illustrate the relationship 
between the believer and the Holy Spirit. The sailor cannot cause the wind or determine 
the direction from which it blows. He cannot influence the strength of the wind. He can 
unfurl the sail and turn it in a direction to best catch the wind. 
The Means of Grace 
The disciple of Jesus participates in the work of the Holy Spirit through various 
spiritual disciplines also called means of grace. This latter phrase has long been used in 
the church to represent the manner in which believers dispose themselves towards God's 
gift of grace (McGrath 45). Spiritual disciplines are means through which the grace of 
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God is naturally received. Merton draws an analogy from plant life. As a plant grows, 
blooms, and bears specific fruit by its intrinsic nature, so a disciple of Jesus will be 
formed into the likeness of Christ by engaging with a proper heart in the means of grace 
(New Man 237). 
The means of grace are not an invitation to work harder. The means of grace are 
not meritorious in themselves (Willard, Spiritual Formation 256). They do not earn 
"brownie points," God's favor, or God's blessing (Matthews 97). They are simply a 
means of opening oneself to the "empowering grace of God in our regular daily walk 
with God, as we rest in Christ. They are ways of putting up our sails so to speak, to catch 
the wind of God's Spirit driving us along toward Christlikeness" (Averbeck 298). 
Jesus' life certainly exemplified attention to the disciplines. Paul followed Jesus 
by living as Jesus lived (Willard, Spirit 106). Wesley understood living as Jesus lived to 
be an uninterrupted way of life: "If Wesley could say anything about the spiritual life to 
contemporary Christians, it might well be, 'God does not call you to have a devotional 
time; God calls you to live a devotional life'" (Harper 10). Instructing his converts, 
Wesley divided the means of grace into two categories-instituted and prudential. The 
instituted means of grace, or works of piety, include prayer, study of the Word, the 
Lord's Supper, fasting, and Christian conference. Wesley used Christian Conference "to 
describe any form of corporate life ... " (Harper 121). Prudential means of grace, or works 
of mercy, include doing no harm, doing good, and attending the ordinances of God (143-
51). To this list could be added a number of different practices, including solitude, 
silence, chastity, confession, and submission (Willard, Spirit 158). 
The gain sought from engaging in the means of grace lies not the activities 
themselves, fasting, prayer, study, and the like, but the empowerment of the Holy Spirit, 
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obedience leading to Christlikeness, and deeper intimacy with God. "The spiritually 
advanced person is not the one who engages in lots and lots of disciplines, any more than 
the good child is the one who receives lots and lots of instruction or punishment" 
(Willard, Spirit 137). The gain sought is not merely ritual or habit: 
At first glance, we tend to think of spiritual formation as learning biblical 
principles. In reality, an intellectual knowledge about God is not the same 
as trusting in God's sufficiency in the midst of our fears and needs. 
Spiritual formation takes place only when we struggle with the dark 
aspects of our lives and experience God's work of transformation. It must 
extend to our hearts, not just our heads. (Teague 191) 
The efficacy of the means of grace lies in their ability to open the believer to the 
transforming power of the Holy Spirit. 
Life lived in this pattern results in inward change that manifests in righteous 
outward actions. The goal is change in the very nature of the believer, something that will 
be seen in outward behavior. This concept may be observed in the teaching of Jesus 
when, for instance, he focused attention not only on the outward act of murder but also on 
the inward thoughts of anger (Matt. 5:21-26) or not only the act of adultery but also the 
inward lusts (Matt. 5:27-30). As put by Keith Meyer: 
We can dive into programs that incorporate spiritual practices into our 
lives, yet if these practices don't result in life change-if there is no solid 
instruction on how to actually change habits of anger, rage, lust, contempt, 
and control-we may simply redouble our religious activity. Without a 
vision for a new kind of life and the means to appropriate that life, our best 
intentions will just produce more of what we already have. (146) 
This is extremely important because "hypocrisy and legalism" often result from religion 
that focuses only on external behavior (DeBerry 117). 
The spiritual disciplines are a means to the grace of God. Grace is God's action in 
the lives of believers that helps them accomplish something they could not do on their 
own (Matthews 92). In some mysterious way, grace awakens the redeemed, regenerated 
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spirit, causing it to unfold toward its Creator as a bloom unfolds toward the sun. Merton 
writes, 
It calls us to reach out for a more abundant life, a fuller knowledge of God, a 
deeper sounding of the depths of our own selves and a more perfect and more 
generous giving of ourselves to the love and service of other men. (New Man 
237-38) 
Paul explains the working of this discipline using the example of an athlete who 
through discipline prepare for successful competition (1 Cor. 9:25). Like the athlete, the 
believer prepares through the means of grace to compete successfully against those 
powers that draw one away from Jesus (Phil. 3: 14). 
Considering just one of these, reading the Word, helps one see how it works as a 
means of grace. "Scripture has always been the primary source of knowing God's 
identity, what kind of being He is, the nature of His plan for the world, for us, and for 
eternity" (Hull 114). Reading Scripture may be a means to the grace of God if that 
reading is guided by the Holy Spirit. Through such reading of Scripture, one sees the 
world through the eyes of Jesus and "even feel[s] it the way He felt it" (115). As the truth 
in Scripture is embraced, it tears out what is old and corrupt and refurbishes life with 
what is "new, holy, and alive in Christ Jesus" (Averbeck 286). "Boa suggests that 
renewing our mind by internalizing biblical values through a daily program of 'reading, 
memorizing, meditating on and personalizing Scripture' is the antidote to the worldly 
enticement" (DeBerry 37). It is a tried discipline with proven results. 
The Assurance of the Love of God 
Paul writes in Romans 5 that self-sacrifice is unusual even when the object of the 
sacrifice is someone attractive. He goes on to state that God's love is not determined by 
the qualities of the one loved. Rather, in an act that defies human knowledge and wisdom, 
God loved humankind even while they were still sinners (Rom. 5:8). That love is 
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confirmed in the ultimate and horrific sacrifice of Jesus on the cross (Dunn 256). This act 
is the foundation for a profound inner assurance of the love of God: 
The unique majesty of God's love lies in the combination of three factors, 
namely that when Christ died for us, God (a) was giving himself, (b) even 
to the horrors of a sin-bearing death on the cross, and (c) doing so for his 
undeserving enemies. (Stott, Message 145) 
Spiritual formation must be pursued within the context of this assurance of God's love. 
Many have written to remind the student of spiritual formation that it is not about 
winning or earning the love of God. However, if the assurance of the love of God is not 
securely established as the setting in which spiritual formation is pursued, then the heart 
of the journey will almost certainly become distorted and misguided. Chambers states, 
"My assurance is to be built upon God's assurance to me. God says, 'I will never leave 
you,' so that then I "may boldly say, 'The Lord is my helper; I will not fear'" (June 5). 
The assurance of God's love is a primary necessity in the life and spiritual formation of a 
disciple of Jesus: 
Nothing is so fundamental to the Christian journey as knowing and feeling 
that we are loved. Nothing. This is the basis for the whole of what it 
means to be a Christian. There is no other foundation on which we can 
build. It is from the experience of God's love that we know the grace of 
God and live out every other dimension of our Christian faith. (Voice 74) 
By God's grace through persevering faith in Jesus the relationship is secure. Spiritual 
formation only improves on something already indescribably marvelous: 
Imagine our amazement, our utter shock, when we finally understood that 
Jesus actually loves us and never leaves us! That our sin does not stand 
between Jesus and us. That Jesus, who is the centerpiece of this realm of 
grace, actually walks around our sin, stands with His arm around us, with 
our sin in front of us, and gives us His perspective on our sin. He never 
leaves. Well, that changes everything! (Thrall and McNicol 66) 
The annals of spiritual formation are filled with those who struggled and failed 
and felt brutalized by their failure. Early in his ministry, Wesley sought to record in his 
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diary his spiritual life in minute detail, recording each resolution kept or broken, the level 
of his commitment to devotion, and other activities associated with his effort to spend 
every minute of his life in the service of God (Collins, Real Christian 32). Wesley's 
Aldersgate experience caused him to feel his heart "strangely warmed" and led him to 
experience the assurance of God's love. Prior to that experience, Wesley described 
himself as one who "fell and rose and fell again" (Real 61). After Aldersgate, while 
Wesley continued to develop in his understanding of salvation through faith, his struggles 
were more and more within the assurance of the love of God, the assurance that affords 
the believer the basis upon which to pursue Christlikeness with unfailing confidence and 
hope. Perhaps the Puritan Cotton Mather was victimized through his efforts at devotion in 
a similar way. His view of devoted love for Jesus caused him to be "suspicious and guilty 
about the love he bore for his children" (Lyman 75). Such a view is clearly distorted. 
The nature of God's love means that nothing can be done to make God love a 
person more. He loved us fully even when we were his enemies. Now by his grace he 
loves us as his friends: "We cannot earn this love, manipulate things to make God love us 
more or in any way make ourselves more loveable. Nothing can make this love increase; 
we are already loved to the full" (G. Smith 76). God does not love people for who they 
are, for what they do, or for what they accomplish. "We are, quite simply, loved" (78). 
Thomas a Kempis reminds that God loves as much in one's failings as he does in one's 
successes (xvi). This assurance is a freeing truth every follower of Jesus needs to know. 
Core Theological Truths of Spiritual Formation 
From the preceding core theological truths concerning spiritual formation come 
the following set of questions that apply to key areas in which spiritual formation is 
sought. These key questions include: 
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• Human beings are created in the image of God. Question: What direction and 
motivation does the understanding that humankind was created in the image of God 
contribute to one's spiritual formation? 
• Lack of trust in God was a fundamental failure leading to the disobedience 
(sin) committed by Adam and Eve. Question: How is lack of trust in God a major 
obstacle to be overcome in spiritual formation? 
• The high calling on the life of a disciple of Jesus is to holiness. Question: How 
does the understanding that holiness itself is the high calling on the life of every follower 
of Jesus impact the believer's attitude toward and participation in spiritual formation? 
• The work of sanctification (our spiritual formation) is a work of Trinitarian 
grace but most directly the work of the Holy Spirit. Question: How should the fact that it 
is the Holy Spirit who initiates and empowers spiritual transformation mold a believer's 
efforts in spiritual formation? 
• All are born with a sin nature, a self-referenced nature that tends to serve self 
and rebel against God. Question: How might an understanding of one's sin nature as seen 
through the seven deadly sins and seven virtues lead to more effective spiritual 
formation? 
• God offers his grace freely but most often expects the disciple to engage in the 
means through which God's grace is made available. Question: How do the particular 
means of grace, when engaged in by the believer, open the believer spiritually to the 
grace of God? 
• God's love is shown to his children as an act of his nature and is not 
something that can or need be earned. Question: As one engages in spiritual formation, 
why and how does the assurance of the love of God playa crucial role? Stated otherwise, 
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what is the impact of an understanding that the love of God is not earned through spirituaJ 
discipline have on spiritual formation? 
These core theologicaJ truths of spiritual formation may be applied in particular 
areas of life including the sin nature as described through the seven deadly sins. The 
seven deadly sins is a construct that predates Christianity. The earliest reference to seven 
chief sins is found in the Testame11f of Reuben, a part of the Testament of the Twelve 
Patriarchs (109-106 BC, emphasis original; Lyman 136). Their origin as a collection, 
though, is more commonly connected with the spiritual formation efforts of the desert 
fathers in Egypt who understood that God's grace was hindered by one's failure to 
control the passions, thoughts, and attitudes that flowed so readily from them. The seven 
deadly sins received concentrated attention during the fourth century. They were 
preserved for those outside the deserts of Egypt by John Cassian, a monk from Marseilles 
who originally developed a list of eight deadly sins. This list was adapted, combined, and 
reduced by Pope Gregory I in the sixth century, resulting eventually in the present list-
pride, greed, lust, anger, gluttony, envy, and sloth. He said of these sins that they are the 
"normal perils of the soul in the ordinary conditions of life" (qtd. in Willard, Spirit 160). 
Believers must consider carefully how to respond to these perils: 
Each day of our lives offers many opportunities to either grow in faith, 
hope, and love, or to allow the deformations of the fall to spread in our 
spiritual hearts and our relationships with others. Free will gives us an 
essential choice: we can willfully make a decision to allow sin to progress 
in our lives through giving in to some form of pride, envy, anger, sloth, 
avarice, lust, or gluttony, or we can willingly surrender to a directive of 
the holy to exercise trust in the goodness of God (faith). (Holeman and 
Martyn 45) 
Here, again, the call to holiness is present and is connected with trust in God as the 
intentional attitude of the believer that facilitates a proper response. 
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The seven deadly sins "identify certain basic evil dispositions that determine 
one's basic orientation in life; they are ·characterological. They are also universal' (Chan 
72). They are "not phantoms or jokes, but hard-bitten realities whose dreadful effects can 
be viewed hour by hour. They call for a comparably hard-nosed, tough response on our 
part, supported by infinite grace" (Willard, Spirit 191). They are pervasive in all people, 
being seen not only in the conduct of the individual but also reflected in and shaping 
society: 
Pornography is an outgrowth of lust; substance abuse an outgrowth of 
gluttony; terrorism an outgrowth of envy; violence an outgrowth of anger; 
indifference to the pain and suffering of others is the outgrowth of sloth; 
abuse of power and position of influence, public trust, is the outgrowth of 
greed. All sorts of things including one of the most pervasive and 
debilitating social ills of our day-discrimination-are the outgrowth of 
pride. (Dunnam 3) 
As posed previously, if the follower of Jesus has a deeper understanding of these 
seven deadly sins and the deep and devastating influence they exert, then the believer 
should be better able to identify their presence, open his or her life to the power of the 
Holy Spirit, and be transformed in the process of spiritual formation. Cassian observes, 
"[M]aladies have never been able to be cured nor remedies provided for the ill unless 
their origins and causes have first been investigated through careful research" (256). This 
cure implies deep change not merely external observance. Merton affirms this as a 
Cassian teaching: 
In exploring these vices he seeks first of all to know their nature, then 
their causes, and finally the remedies for them .... Too often in our 
struggle for virtue, we pay no attention to the hidden causes of vice: we 
simply oppose passion as passion, and ignore the roots of deordination 
which makes our passion become sinful. The knowledge of self and of the 
remedies for sin was one of the keystones of the asceticism of the Desert. 
(Cassian 156) 
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The vices are understood as a means to their cure. Their cure is sought as a means to a 
deeper, more intimate relationship with God. 
Jesus spoke of righteousness as something that exceeds the obedience of the 
scribes and Pharisees (Matt. 5:20). He expected this character to be realized "by 
understanding each prohibition in the light of the fundamental vice at its root, by 
avoiding not only acts of murder or adultery but also anger, hatred and lust (Matt. 5:20-
30)" (Jones, Wainwright, and Yarnold 66). Thus, the core theological truths of spiritual 
formation find application for transformation through the seven deadly sins and seven 
virtues as a template for self-awareness. 
Application of Theological Truths through the Seven Deadly Sins and Seven Virtues 
The course was designed as a means for transformation of the heart, not merely an 
exercise to increase knowledge. Therefore, insights gained were implemented in the lives 
of the students by exploring how they inform the discipline of spiritual formation. 
Application of Insights to Pride and Humility 
A proud man "becomes the ever-flattering companion of himself' (Lyman 137). 
The fight against pride has often been designated as the supreme struggle because it is the 
vice from which all others flow and the most savage and pernicious of them all (Merton, 
Cassian 194). Pride not only opposes its counter virtue humility, but it supplants every 
other virtue as well: "Furthermore ... it is opposed not only to all virtue and all moral 
good, but it is directly opposed to God Himse?f' (emphasis original; 197). Chambers 
understood the seriousness of the sin of pride: 
We have to get rid of the idea that we understand ourselves. That is always 
the last bit of pride to go. The only One who understands us is God. The 
greatest curse in our spiritual life is pride. If we have ever had a glimpse of 
what we are like in the sight of God, we will never say, "Oh, I'm so 
unworthy." We will understand that this goes without saying. (January 12) 
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Chambers says further, "When people really see themselves as the Lord sees them, it is 
not the terribly offensive sins of the flesh that shock them, but the awful nature of the 
pride of their own hearts opposing Jesus Christ" (March 8). The temptation to pride is a 
deadly temptation. 
Sin is essentially selfishness of the individual in relation to God and others and 
"pride is the inordinate assertion of self' (Dunnam and Reisman 32). Augustine believed 
pride to be the core sin (Mangis 29). Of pride Cassian said, "There is no other vice, then, 
which so reduces to naught every other virtue and so despoils and impoverishes a human 
being of all righteousness and holiness as does the evil of pride" (255). Lucifer was the 
first reported to have fallen as a victim of pride. Seeing the splendor of his wisdom and 
beauty of his virtue, he believed these to have been acquired by the providence of his 
own nature rather than through the beneficence of his Creator (256). Lucifer believed he 
did not need God. So great was his pride and his reliance on himself that he was 
abandoned by God (256-57). 
Merton draws a distinction between pride and vanity. While vanity is the desire to 
be admired, pride is the sin of Lucifer, setting oneself up in the place of God. Spiritual 
pride elevates oneself above both God and man "and makes us think (at least implicitly) 
that we can do without God" (Merton, Cassian 195). The question from the Garden of 
Eden arises, "Will you trust God or will you instead trust yourself?" Pride causes one to 
believe that one's achievements come from personal strength and that the self is a 
suitable object of trust. Thus, pride causes a person to believe he or she does not need 
God, which is the very root of the Fall. Inherently, pride is an offense of distrust and 
unbelief against God. 
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Humility is the virtue in opposition to pride. Humility flows from the wisdom to 
turn to God to find one's true selves, one's identity (DeNeff, 7 Saving Graces 58). Where 
pride asserts independence from God, humility is "the place of entire dependence on God 
'" [and] the first duty and the highest virtue of man. It is the root of every virtue" 
(Murray 10). The hermit Charles de Foucauld said that humility "is the crown of all 
virtue, and is necessary if we are to please God ... " (92). Merton suggests that the only 
way one overcomes pride is to have the humility of Jesus in his or her heart (Cassian 
197). As is true with all the sin/virtue couplets, no void or neutral ground exists between 
pride and humility. As pride dies, humility increases; as humility increases, pride dies 
(Ardnt 83). Thus, to fight against and avoid pride is to put on humility. True humility is 
not humility in the form of what one thinks of oneself; it is not to belittle oneself. Rather, 
it is the humility in the form of Jesus who was obedient to the Father in the desire that the 
Father be honored and glorified. 
This inverse relationship is evident in some of the disciplines suggested by 
Merton to counter pride. First, be humble toward others thereby reducing attachment to 
comforts, privileges, possessions, and desires that cause conflict with others. Second, 
surrender not only to God but to one's superiors. This obedience, he says, requires that 
one die to the world. Third, Merton also suggests "we must give up attachment to our 
own judgment and think of ourselves as foolish and unwise persons. A little attention to 
our mistakes and faults ought to convince us of this, but we train ourselves not to see our 
own weakness" (Cassian 201). The disciple of Jesus recognizes the vice, exercises 
disciplines that promote the virtue, and grows in intimacy with God. 
This pattern of activity does not replace the understanding that transformation 
from pride to humility is primarily a work of God. It is only by the indwelling Holy Spirit 
Long 97 
who leads the believer into all truth that believers may become truly humble (Murray 38). 
Transformation may come through God's self-revelation, itself an act of grace. The 
purpose of revelation is not only to impart knowledge of God, but also to make it possible 
to gain fellowship with God. Revelation results in the "overcoming of human opposition, 
alienation, and pride, and their replacement by knowledge, love and fear of God" 
(Webster 15). As Andrew Murray says, 
It is the revelation of God ... that will make us humble. The law may 
break the heart with fear. But it is only grace that works that sweet 
humility which becomes a joy to the soul as its second nature. (Murray 65) 
The connection among the Fall, pride, and humility is apparent. The Fall resulted in a 
shift of focus from God to self. Focus on self opposes the created design of faith and trust 
in God. Lack of trust in God was a key cause of the Fall. Pride is the ultimate outcome of 
self-reference. The lesson from the Garden of Eden is that pride does not co-exist with 
faith and trust: "Pride renders faith impossible ... , It is the humility that brings a soul to be 
nothing before God that also removes every hindrance to faith. Humility makes the soul 
fear that it would dishonor Him by not trusting Him wholly" (Murray 69). True humility 
equates to freedom in God: 
What is most essential in the process of dying to ourselves is the conquest 
of pride and that liberation from one's self, whose name is humility. On 
the degree of our humility depends the measure in which we shall achieve 
freedom to participate in God's life .... (Groeschel and Perrotta 90) 
Lack of trust in God was causative in the Fall of humankind, the rise of self 
focused on itself, and pride that resisted faith and trust in God. By God's grace, through 
the revelation of a life lived in perfect humility, the Holy Spirit can move the believer on 
towards Christlikeness and restoration of the image of God, an image of humility. 
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Application of Insights to Anger and Patience 
Another of the deadly sins gleaned from Scripture is anger. Strong warnings are 
given about its effect on people; "Those who control their anger have great 
understanding; those with a hasty temper will make mistakes" (Prov. 14:29). A further 
says, "A fool gives full vent to anger, but a wise person quietly holds it back" (Prov. 
29: 11). Paul warns clearly that a consequence of giving reign to the sinful nature is evil 
actions and attitudes including anger (Gal. 5: 19). He gave advice to the Ephesians: "Be 
angry but do not sin; do not let the sun go down on your anger, and do not make room for 
the devil" (Eph. 5:26-27, NRSV). The danger is unmistakable. 
This passage from Ephesians tells two things. First, there is an anger that is not 
sin. This anger is often called righteous indignation. This passage must be clearly 
understood and carefully applied: 
We can, after all, be justifiably angry when the difference is great between 
actual practice and what is deemed just. For the most part, however, 
justifiable anger concerns not so much the welfare of ourselves but that of 
others as when Jesus cleansed the temple .... (Collins, Soul Care 92) 
Kenneth J. Collins goes on to say that examination of Jesus' anger reveals that it was 
never prompted by self-interest (92). His anger was consistent with his perfect humility 
and trust in the Father. His was an anger that could co-exist with humility: "Only the 
anger of a humble person has the moral force that can be rightly labeled 'righteous 
indignation.' Only the truly humble can be angry without sinning" (Dunnam and 
Reisman 77). 
The second teaching on anger in this passage from Ephesians is that anger can be 
or can easily become sin, hence the warning not to make a place for the devil, which will 
certainly lead to even greater harm (Eph. 4:27). Sinful anger manifests in different forms. 
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It may take the form of sudden outbursts or of something less evident, resentment. Either 
reveals the presence of the fallen self at the center of one's life. 
The believer is promised, though, that anger may be put away. This promise 
comes through a work of grace: "He died for everyone so that those who receive his new 
life will no longer live to please themselves. Instead, they will live to please Christ, who 
died and was raised for them" (2 Cor. 5: 15). Victory is promised elsewhere in Scripture: 
But remember that the temptations that come into your life are no different 
from what others experience. And God is faithful. He will keep the 
temptation from becoming so strong that you can't stand up against it. 
When you are tempted, he will show you a way out so that you will not 
give in to it. (1 Cor. 10:13, NLT) 
These passages present primarily the work of grace. The Father sent the Son who lived 
and died that the Holy Spirit might be sent. God does not allow the temptation to become 
too great because the Holy Spirit empowers resistance. This resistance points to action on 
the part of believers as well: 
And so here is an irony which all those who want to be liberated from the 
dominion of evil in their lives must face: though injustice has been done, 
though people have truly wronged us in the past, for the sake of our own 
serenity and also for a renewed sense of gratitude, we must let all of these 
things go. (Collins, Soul Care 92) 
How this synergistic relationship works in sanctification is a deep mystery. Part of 
the answer lies in acknowledging and understanding anger. It can be subtle in its 
manifestation. 
Among the devout, anger is a contrary spirit where one plays devil' s 
advocate to everything. Or, it's a short fuse. It's a sharp and critical 
vocabulary, or it's giving someone a piece of our mind. It is a judgmental, 
often critical view of other people. (DeNeff, 7 Saving Graces 98) 
Maxie D. Dunnam and Kimberly Dunnam Reisman maintain that it is not the 
impulse of anger itself but the respond to the impulse that lea~s to sin: "Anger is a normal 
response to personal hurt and perceived injustice. We need, then, to admit our anger and 
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own it as inspiration and power to work at solving the problems about which we are 
angry" (81). But simply a stronger will seems sadly inadequate. A deeper understanding 
of anger reveals a close relationship to pride and its antidote in humility: 
If once we learn that to be nothing before God is the glory of man, the 
spirit of Jesus, the joy of heaven, we will welcome with our whole heart 
the discipline we may have in serving even those who try to vex us. When 
our own heart is set upon this, the true sanctification, we will study each 
word of Jesus on humility with new zest, and no place will be too low. 
(Murray 31-32) 
Murray points to the key to victory over the deadly sin of anger-first and foremost an 
intimacy with God that allows deep and abiding trust. If being nothing before God is 
embraced as one's glory, no insult, injury, or slight can do any harm. Their sting has been 
removed. This intimacy with God and abiding trust will always flow through the cross. 
Gratitude for what Jesus did on the cross is an antidote for anger: "Don't get impatient 
with others. Remember how God dealt with you-with patience and with gentleness" 
(Chambers, May 6). Properly regarded, the sacrifice of Jesus on the cross is a reminder of 
what Jesus did for humanity. He did not demand payment. His sacrifice models for 
humanity the way people should regard one another (Dunnam and Reisman 93). The love 
in the sacrifice empowers them to act. 
When followed, spiritual disciplines will aid the believer who seeks freedom from 
anger. Dunnam and Reisman caution against hanging on to anger: "Our wounds do not 
heal if we continually pick at the scabs" (92). It might also be helpful to discuss the anger 
with an appropriate person in an appropriate way. Forgiveness is also a key: "Forgiveness 
and anger cannot live together. You cannot be resentful and forgiving at the same time" 
(Dunnam 93). Forgiveness is possible when there is deep acknowledgement of the gift of 
forgiveness that has been given. 
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Application of Insights to Lust and Purity 
One spring afternoon King David saw a beautiful woman named Bathsheba, 
desired her for himself, and committed adultery with her. He was not deceived, nor did he 
lack understanding of God's commandments. He made an intentional decision to 
surrender to his lust and satisfy himself at the expense of all others. Rather than allow 
himself to be exposed for his sin, he arranged for Bathsheba's husband Uriah to be killed 
in battle. David's transgression was clearly against both Bathsheba and Uriah, but David 
understood even more deeply that it was also against God: "Against you, and you alone, 
have I sinned; I have done what is evil in your sight" (Psa 51:4). David knew that his 
very nature was corrupt: "For I was born a sinner-yes, from the moment my mother 
conceived me" (Psa 51:5). His understanding of what he had done and who he was 
brought him to despair and produced a cry to God for mercy. He cried out to God for 
what only God can do-wash, cleanse, and purify the heart. In Psalm 51 the plea of 
David for a new nature and pure desires is heard (Stott, Favorite Psalms 63-64): "Create 
in me a clean heart, 0 God, and put a new and right spirit within me. Do not cast me 
away from your presence, and do not take your holy spirit from me" (Psa 51: 10-11). 
Viewed with 1 John 1:9 in mind, David's plea was not only for the first promise 
of grace, forgiveness, but also for the second, being cleansed from all unrighteousness. 
David seemed to understand that something more than just forgiveness was necessary if 
there existed any hope of restoration of intimacy with God. He understood that his very 
nature, his very spirit, needed to be cleansed from the nature of lust. 
The dangerous effect of lust is that it "perverts love by turning it inward upon 
itself' (DeNeff, 7 Saving Graces 93). Seeking to understand covetousness, a synonym for 
lust, Richard J. Foster observes that the "sin of covetousness is the inner lust to have" 
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(18). Nothing is wrong with having things, but when the desire for things becomes 
inordinate, compelling, and undisciplined, sin is lurking. At that point one is not far from 
idolatry, the worship of things. 
Lack of trust is found in the basis of lust. "The sin of lust has its root in the belief 
that God's love is not enough to satisfy our longing for intimacy. We suspect that God is 
unfairly withholding from us something that we need" (Mangis 47). In other words, one 
does not trust that God is sufficient to satisfy one's needs. This sin is pervasive in 
Western culture today and increasingly in the rest of the world as it is nurtured in every 
way possible. Regarding Western culture particularly, Mangis says, "Lust is difficult to 
combat in a culture that promotes it in every imaginable way. Lust is most effectively 
opposed by the signature virtue of purity. Unchastity is countered by fidelity and chastity; 
immodesty is opposed by modesty" (158). 
Lust has a wide variety of objects but it is most commonly associated with sexual 
immorality. Willard also points to the discipline of chastity as a means of turning "away 
from dwelling upon or engaging in the sexual dimension of our relationships to others-
even our husbands or wives" (Spirit 170). As lust manifests itself as misdirected passion, 
it "is the twisted shape of something good" (Lawrenz 51). Again, the discipline keeps the 
believer from dwelling on something, from letting desire become inordinate or 
undisciplined. 
Inordinate desire for other things can be lust. As Chambers notes, a person can be 
lustful in things that are not "sordid and vile" (September 3). The unknown author of The 
Cloud of Unknowing brings under the rubric of lust "an inordinate love of giving or 
receiving flattery" and "a deep-seated need to be liked ... " (32). He describes with harsh 
condemnation the life controlled by lust: 
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We must also teach ourselve~ self-control for two reasons: so that we 
don't lust after the wonderful necessities of life and so that we don't 
rejoice too much in the absence of unpleasant but soul-nourishing godly 
sorrow. If we don't learn spiritual discipline in these areas, the power of 
sensuality will run wild. Like a pig in mud, it will wallow in filthy 
promiscuity and worldly possessions. At that point, a person's lifestyle is 
so beastly and carnal that they cease to be human or in any way spiritual. 
(48) 
Foster speaks of fasting as a means of grace that reveals those things that may 
control a person. Through fasting, lust for good feelings was revealed to him: "It is 
certainly not a bad thing to feel good, but we must be able to bring that feeling to an easy 
place where it does not control us" (138). Ambition and power, not necessarily evil in 
themselves, can be the objects of lust: "We can be ambitious, but if we have a lust for 
power, then we have crossed into dangerous territory because our ambition has become 
excessive or uncontrolled" (Dunnam and Reisman 141). The objects of lust are more 
numerous than normally thought. 
Lust, once embraced, brings devastating consequences: "Lust takes no thought of 
consequences; the thrill of a particular moment's challenge or the immediate satisfaction 
of sexual passion dominate relationship and action" (Dunnam and Reisman l38). Left 
unsatisfied, lust can lead to depression and dejection, and even worse: "A consequence of 
greater harm is the damage it does to one's relationship with God. Lust means 'I must 
have it at once.' Spiritual lust causes me to demand an answer from God, instead of 
seeking God Himself who gives the answer" (Chambers, February 7). Indeed, this 
misdirection is the harm of lust, the damage to one's relationship with God when lust 
(inordinate, undisciplined desire) causes a person to seek fulfillment and satisfaction by 
something God created rather than by God himself. When this happens, the believer has 
self on the throne, demanding to be satisfied. He or she trusts in things rather than in God. 
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Application of Insights to Envy and Brotherly Love 
Envy is another of the seven deadly sins, defined in the Merriam-Webster 
dictionary as a "painful or resentful awareness of an advantage enjoyed by another joined 
with a desire to possess the same advantage" ("Envy"). Envy is not just a desire to 
possess but also having an evil attitude toward another. "Envy, or 'green sickness' as it is 
called, is wanting what someone else has or wanting them not to have it. It is a capital 
vice, said Aquinas, because it is rooted in pride and flowers in other vices" (DeNeff, 7 
Saring Graces 128). Aristotle defined envy as "a certain kind of distress at apparent 
success on the part of one's peers in attaining the good things that have been mentioned, 
not that a person may get anything for himself but because of those who have it ... " (qt. in 
Hagedorn and Neyrey 17). 
Collins relates two stories that convey the consequence of envy. The first is told 
by Oscar Wilde about a holy monk living in the desert. The devil came across a group of 
demons who were tempting the monk, trying to break his faith by all kinds of 
contrivances, but the monk remained steadfast. Then the devil stepped forward, berated 
the demons, and whispered in the monk's ear, "Have you heard the news? Your brother 
has just been made the bishop of Alexandria." With a grimace of envy the monk finally 
succumbed to temptation (Collins, Soul Care 86). 
The second story is of Leonardo da Vinci in his old age in the sixteenth century. 
The rulers of Florence asked da Vinci to submit drawings for the decoration of the grand 
hall. They also asked the young Michelangelo, little known at the time, to submit as well. 
The rulers were impressed by da Vinci's work, but they were astonished at the creativity 
and imagination of Michelangelo: "And it is reported that when Leonardo learned of the 
judgment of the city leaders he became sullen and was never really able to recover. His 
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glory, which he greatly cherished, had been eclipsed by another" (Collins, Soul Care 87). 
These stories illustrate the presence of an evil attitude toward another in the vice of envy. 
Envy has many forms. These include "rooting for the team that beat your team to 
lose in the next round of the playoffs .... It's the satisfaction you feel whenever something 
goes wrong for people who have it all together" (DeNeff, 7 Saving Graces 128). The 
word itself comes from the Latin invidia, which means "to look maliciously upon" 
(Dunnam and Reisman 52). The New Testament uses a phrase that literally means "evil 
eye" to convey the meaning of envy (52). Jealousy is closely related and is said to guard 
what one already has. "Jealousy evokes rivalry where none is warranted and imagines 
competition where none exists" (Mangis 34). Malice is another form of envy "that truly 
wishes ill for others and delights in observing or contributing to others' pain" (34). Much 
vice lies under the umbrella of envy. 
Basil explore the question of why we envy. He commented that "the goal of the 
envier was 'to behold the victim of his envy pass from happiness to misery, that he who 
is admired and emulated might become an object of pity'" (Hagedorn and Neyrey 32). 
Aristotle suggested that success is envied, as expressed in the story about the desert 
monk. Success might manifest itself in various ways, but it is the success itself that 
provokes envy. 
Envy can often turn into hostile action. "Both Cyprian and Basil describe the 
primal act of human envy as Cain's murder of Abel; they go so far as to call envy 'the 
mother of homicide'" (Hagedorn and Neyrey 32). In the ultimate example, Matthew 
writes in his Gospel that Pilate knew that it was because of envy that the chief priests 
handed Jesus over to him (Matt. 27: 18). They were envious of the success, popularity, 
and truth of Jesus, and their envy turned violent. The investigation of the subject by 
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Anselm C. Hagedorn and Jerome H. Neyrey suggests six forms of social interaction that 
might be taken by enviers: ostracism, gossip and slander, feuding, litigation, the evil eye, 
and/or homicide (32). 
Implicit in envy of success is the act of comparison. Comparison, the tendency to 
measure oneself against others, is the life blood of envy. Comparison in itself is just 
gathering information, but if comparison occurs because a person questions his or her 
own adequacy, then it becomes a real problem: "If we are always making comparisons 
we are going to come out with the short end of the stick" (Dunnam and Reisman 55). 
Collins writes in agreement: 
If, however, we constantly compare ourselves to others, and if we 
continually define our sense of self-worth in terms of how our neighbors 
are doing, we are programmed for failure and disappointment and in the 
end unhappiness. Put another way, the spirit of envy creates an illusory 
world in our hearts, a world that can never be, indeed should never be, a 
world in which the self, not God, is at the center of things. (Soul Care 87) 
Envy can also have as its object love given to another. Many are the stories in 
which love given to one provokes envy in another. The envier acts under the 
misperception of limited good. Enviers fear that because love is given to another they will 
be loved less. The rnisperception in such situations is that there is a limited amount of 
good when, in fact, there is unlimited good. 
Basically, envy is "dissatisfaction with who God has made me to be" (Mangis 
33). The thought that dissatisfaction can be turned into satisfaction by envy is a 
deception. "The built-in punishment of the sin of envy is that there is no gratification in 
it; it can enjoy nothing. Envy's appetites never cease. It is insatiable" (Dunnam and 
Reisman 53). Fortunately, antidotes for envy may be found. One is simply a humble and 
thorough appreciation of the blessings in one's life: "Envy as a sin requires an antidote 
such as contentment, gratitude, joy or satisfaction" (Mangis 155). The vice decreases to 
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the extent the virtue, in this instance gratitude, increases. "Truly, it is difficult, if not 
impossible, to be envious of another so long as we walk in a spirit of gratitude" (Collins, 
Soul Care 88). Another antidote is recognition that things are seldom as they appear. In 
other words, what appears to be enviable may not be so once the real story behind the one 
who seems to be enjoying such success is understood. "We really know little of the 
emotional torment and the repeated failures which may lurk behind personal 
achievement" (Collins, Soul Care 88). Imagination and misinformation may be fertile 
soil in which envy may grow. 
The foundation on which the antidote to envy rests is assurance of and trust in the 
love and provision of God: 
The list of sins in the Bible are full of emotional habits that damage us-
jealousy, hatred, strife, deceit, gossip, slander, haughtiness, boasting, 
faithlessness, heartlessness, envy. Most of these hurtful, defensive habits 
of thought and action began when we were young and uncertain of being 
loved. These habits serve no purpose for us, as adults who have accepted 
God's overwhelming love for us. (Beslow 149) 
Trust moves the believer from vice to virtue. As put by Thomas a Kempis, "If heavenly 
grace and true love find a place in your heart there will be no room for envy or rancor, 
nor shall self-love have any claim on you" (89). Thus, envy has its roots in the failure of 
trust or faith seen in the disobedience of the Garden of Eden: 
Faith and envy move in opposite directions. Faith believes God will 
provide what we need; envy is sure it will not be enough. Faith focuses on 
God; envy focuses on others. Faith is secure so it can bless those who 
mourn; envy is insecure so it can only mourn when others are blessed. 
Where there is envy, faith cannot grow because our eyes are fixed upon 
something besides God. Envious people cannot just pray and trust, 
because they see themselves inside a system that is closed. To the envious, 
there is a limited amount of happiness or success. There is only so much to 
go around. Therefore, whatever happiness someone else possesses is had 
at the perceived expense to oneself. (DeNeff, 7 Saving Graces 133) 
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When a believer deeply and truly trusts God to be the sufficient, abundant source of love 
and provision, then the cause for envy vanishes. 
Application of Insights to Greed and Generosity 
The desert fathers identified greed as part of the sin nature, defined as "a 
consuming desire for wealth or affluence, causing one to think of little else" (Capps and 
Haupt 794). Its prominence was born out in a recent survey of 123 Americans who were 
asked to rank the seven deadly sins in order of their severity. Greed was ranked third by 
the participants, the ranking being a little higher among women than among men (795). 
Greed has also been defined as an "insatiable lust for material possessions or for power" 
and a desire to have more of something than is actually needed, "a crass sort of 
selfishness" (Folarin 317). The connection with lust and desire turned inward are patently 
apparent. 
Since greed is most commonly associated with wealth, it raises the question of the 
proper attitude of a believer toward wealth. When Jesus spoke on the topic, and he did so 
several times, some of his parables can be seen as negative, warning of the dangers of 
wealth, but other parables can be seen as positive. If one were to look only at the parable 
of the rich young man (Matt. 19: 16-22) or of the rich fool with the fertile farm (Luke 
12: 15-21), a negative view of wealth could be drawn, possibly leading to the extreme 
position taken by some who eschew wealth in any degree through a vow of poverty. This 
extreme has been seen among some monastics. Such an interpretation of the teaching of 
Jesus would be inconsistent with those passages in which Jesus spoke positively about 
wealth, and Scripture cannot contradict itself. 
Therefore, care must also be taken to pinpoint the object of Jesus' criticism. From 
a full reading of Jesus' statements, rather than expressing a negative attitude toward 
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wealth per se, Jesus criticized the misuse of wealth (Folarin 320). With this clarification, 
a biblical principle about wealth and possessions may be developed: 
[W]ealth is not inherently evil. Scripture does not condemn riches or 
possession in and of themselves. In fact, Scripture teaches that God gives 
us material resources for our good. In the words of Paul, God "richly 
provides us with everything for our enjoyment." (Platt 112) 
The critique of wealth is upon how it is used and how it is regarded. It is about the 
attitude of the heart. The man in the parable of the rich fool failed to live his life "in the 
light of the impending eschatological judgment of God" (Folarin 321). In other words, he 
failed to live with an awareness of his ultimate accountability to God. As believers are 
called to live in an attitude of awareness of God, a danger of wealth is that it can diminish 
or block that awareness. 
A closely related challenge that comes with greed involves the avoidance of 
idolatry. The consuming desire for wealth, which is the essence of greed, is inseparable 
from idolatry. The Gospel of Matthew says, "Wherever your treasure is, there your heart 
and thoughts will also be" (6:21). Things rather than God may become precious. When 
things become precious it is difficult to part with them and they begin to compete with 
God. When trust is placed in things, they become idols (Stearns 44). Different results are 
certain, depending on whether one places his or her hope in God or in material 
possessions. DeNeff writes, "So the way to overcome greed is to shift our hope off of 
riches and onto God. This is a profound truth; Greed is, at the core, a misappropriation of 
trust" (7 Saving Graces 71). The competition is for the trust the believer owes to God. 
As should be expected, the roots of the sin nature are seen to be buried deeply in 
the response of Adam and Eve to the question impliedly presented in the Garden: "Will 
you trust God?" Believers are called to live in an ever-deepening trust relationship with 
God, but wealth, if not properly regarded, will almost certainly reduce that level of trust: 
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"To Jesus, the root of our problem with money was that it displaced our trust in God with 
a more shallow trust in something else" (DeNeff, 7 Saving Graces 64). Trust and faith in 
God are synonymous with hope in God. They are each grounded in and dependent upon 
the goodness of God and "the unshakeable belief that God loves you and that he is aware 
of, involved in, and sovereign over everything that happens to you" (70). 
Jesus admonished his disciples that no servant can serve two masters (Matt. 6:24): 
With money we have less to pray for. With money, we have less of a sense 
of dependence upon Him. With money, we are tempted toward the myth 
of self-sufficiency. And with money, we face the constant stress of 
aligning our priorities with Kingdom purposes. Oh, this too: With money 
we are forever fighting pride and losing humility. (MacDonald and 
Johnson 41-42) 
Humanity was created to find their identity in their relationship with God. The fallen, 
false self seeks to find its identity in something else. Wealth can easily become that 
something else, but it is, of course, a false and unsatisfactory identity. This concern is not 
about prudent saving and investment; "[r]ather, it is about a mindset that puts its trust in 
the accumulation of things and forgets that, in the final analysis, God is our security, our 
provider, our judge" (45). 
The attitude toward wealth or, for that matter, any possessions should be one of 
gratitude. Wealth does present the danger of taking the place of God or at least of being 
the object of one's trust rather than God. Simply put, if one cannot have wealth without 
putting it in a place above God, one should get rid of it. However, simply getting rid of 
wealth may be of little value if this act will not increase one's trust in God. It is a matter 
of the heart: "But attitude is all. When we prosper, we need guidance and grace more than 
ever. The apostle Paul understood the necessity of disciplined grace for prosperity" 
(Willard, Spirit 216). 
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The antidote to greed is generosity, not just giving or determining to be generous, 
but a truly generous heart, a heart that has generosity as its nature, a transformed heart, 
which is the work of the Holy Spirit. Thus, generosity is a gift from God who is the 
ultimate model of giving (2). One sees God's generosity and knows it is part of his nature 
in his creation, love, grace, and salvation (2). Paul says that the real life is a generous life, 
one that uses money to do good. If the generous life is the real life, real generosity is that 
which flows out of a heart of love: 
It is not a sentimental or romantic love, but a love built on compassion and 
care, a love that is drawn to the broken and fragmented creatures and 
conditions of our world. This kind of love values human beings as those 
created in God's image. (9) 
The ultimate example of God the Father's giving and his love is that he gave his 
only Son for the salvation of his creation. As this giving is the central act of the Christian 
faith, likewise Christianity lived out compels giving (MacDonald and Johnson 11). As the 
giving of the Father and the Son was done with sacrifice, the disciple of Jesus may expect 
sacrifice to be a part of true giving. Giving that is truly generous has little to do with the 
amount of the gift. The gift of the poor widow bears witness (Mark 12:42-44). True 
giving comes with sacrifice. It also comes with humility. Whether in washing the 
disciples' feet or submission to the cross, a profound humility is a part of Jesus' giving of 
himself (15). The motive for true generosity is not because one is asked or will be 
appreciated or will receive some immediate reward. As seen in Jesus' example, the 
motive is love. 
As greed and generosity call for a proper understanding and acceptance of God's 
view of money and material possessions, the lessons learned may be appropriately 
applied to the prosperity gospel, a phenomenon that has attracted a large number of 
adherents in recent years. The prosperity gospel selectively chooses and misuses passages 
Long 112 
from Scripture such as 2 Cor. 9: 10-11 to proclaim that God's design for the believer is 
that he or she is entitled to be wealthy here and now. This particular passage properly 
read says that God will give to the believer many opportunities to do good. As the 
believer responds to these opportunities God will "produce a great harvest of generosity" 
(v. 10). As the believer is enriched by this increase of generosity, he or she will gil'£' even 
more. The enrichment brought by God is generosity and the result is more generous 
giving to the glory of God. However, when the enrichment of generosity is taken out of 
context and the enrichment is presented as material gain, it becomes a basis for the 
prosperity gospel, a distortion of the biblical message. 
The Lausanne Theology Working Group has critiqued this theology. They first 
define this theology as the teaching "that believers have a right to the blessings of health 
and wealth and that they can obtain these blessings through positive confessions of faith 
and the 'sowing of seeds' through the faithful payments of tithes and offerings" (Wright 
99). While acknowledging a biblical foundation for some tenets of the prosperity gospel, 
the Lausanne group expressed grave concern over the practice: 
[I]t is our overall view that the teachings of those who most vigorously 
promote the "prosperity gospel" are false and gravely distorting of the 
Bible, that their practice is often unethical and unChristlike, and that the 
impact on many churches is pastorally damaging, spiritually unhealthy, 
and not only offers no lasting hope, but may even deflect people from the 
message and means of eternal salvation. In such dimensions, it can be 
soberly described as a false gospel. (99) 
Of course, the prosperity gospel is not without its defenders. Writing from an 
African perspective where this theology is thriving, Professor Lovemore Togarasei cites 
positive contributions of the prosperity gospel, especially in regions stricken by extreme 
poverty. He sees this contribution in the encouragement of entrepreneurship, employment 
creation, generous giving, and a holistic approach to life that "discourages consumption 
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of beer, cigarettes, adultery and all other practices that many African men in particular 
spend money on" (348). These are positive changes. 
Togarasei is well qualified to speak of the horror and injustice of poverty, having 
grown up in its midst. However, each of these reported contributions to the alleviation of 
poverty has a foundation in a biblical truth that exists independent from a guarantee of 
health, wealth, and prosperity in this life. That is, the gospel faithfully lived out can make 
these same contributions to the life of the individual and the community without adding 
the distorted excesses of the prosperity gospel. As a simple example, for the admonition 
against adultery one need look no farther than the Ten Commandments. As presented 
herein, the motive for generous giving is correspondence to the image of God, an image 
of self-giving love to which all believers are called. The true gospel, not a prosperity 
gospel, is the source that calls the believer to such a life. 
The Lausanne group spells out ten affirmations and criticisms related to the 
prosperity gospel: 
1. Affirmation of the miraculous power of God but rejection of "the notion that 
God's miraculous power can be treated as automatic" (Wright 99-100); 
2. Affirmation of human prospering as a blessing of God but rejection of the 
notion that "wealth is always a sign of God's blessing, ... or that poverty or illness or 
death is always a sign of God's curse, or lack of faith, or human curses" (100); 
3. Affirmation of hard work and the use of God-given talents, gifts, and resources 
but rejection of the teaching that "success in life is entirely due to our own striving, 
wrestling, negotiation, or cleverness" (100); 
4. Recognition that hope is needed in the context of terrible poverty in which 
governments, NGOs and even the church has often failed; "[h]owever, we do not believe 
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that Prosperity Teaching provides a helpful or biblical response to poverty of the people 
among whom it flourishes" (100); 
5. Acceptance that some prosperity gospel teachers do seek to base their teaching 
on the Bible but recognize that much of the use of the Bible is distorted and often 
obscures or eliminates teaching on the way of salvation, repentance, and saving faith in 
Jesus (10 I); 
6. Rejoice over the "phenomenal growth of the numbers of professing Christians" 
but cautious about confusing numerical growth as proof of the truth of the teaching ( 101 ); 
7. Satisfaction that in many churches promoting a prosperity gospel, African 
primal or traditional religion is being critiqued and even renounced, "[y]et it seems clear 
that there are many aspects of Prosperity Teaching that have their roots in that soil" 
(101). They express concern that popular Christianity may just be a "syncretised super-
structure on an underlying worldview that has not been radically transformed by the 
biblical gospel" (101); 
8. Acknowledgement that many prosperity gospel teachers testify to a positive 
impact on their lives but also recognition that "many people have been duped by such 
teaching into false faith and false expectations" (101-102) that can even cause them 
eventually to give up on God; 
9. Acceptance that many who teach the prosperity gospel are connected with 
evangelical churches but deploring "the clear evidence that many of them have in 
practice moved away from key and fundamental tenets of evangelical faith, including the 
authority and priority of the Bible as the Word of God, and the centrality of the Cross of 
Christ" (102); and, 
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10. Discernment "that God sometimes puts leaders into position of significant 
public fame," (102) while criticizing as deplorable, unethical, and idolatrous the 
excessive lifestyle and behavior of many prosperity teachers (102). 
One must be careful when pointing critically at the prosperity gospel. 
Expectations of comfort, success, health, and wealth for one faithful to Jesus may also be 
entrenched in the American dream. This expectation is not the true gospel, which is 
apparent from even a minimal knowledge of the life followed by Jesus: 
Dietrich Bonhoeffer said, "A king who dies on the Cross must be the king 
of a rather strange kingdom." A strange kingdom indeed. And the king 
who was glorified on the Cross advances his kingdom by calling his 
followers to take up their own crosses. (Treat 59) 
God surely enjoys blessing his children, but it is a challenge to receive the blessing with a 
pure heart. Chambers captures the attitude toward blessings that is essential to their 
fulfillment in one's life, including the blessings of wealth and material possessions: 
If you have become bitter and sour, it is because when God gave you a 
blessing you hoarded it. Yet if you had poured it out to Him, you would 
have been the sweetest person on earth. If you are always keeping 
blessings to yourself and never learning to pour out anything "to the 
Lord," other people will never have their vision of God expanded through 
you. (September 3) 
Wealth and material possession may be a blessing or it may inhibit the believer's 
relationship with God by replacing trust. Attitude is the difference. 
Application of Insights to Sloth and Perseverance 
Sloth is the deadly sin commonly thought of as laziness, but sloth involves much 
more than just the modern concept of the couch potato. The ancients recognized sloth as 
deadly because it has the capacity to destroy the Christian's commitment to redeeming 
engagement with the world, relationships with others, and even one's relationship with 
God. Thomas Aquinas defined sloth as "annoyance or sadness about spiritual and inner 
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good" (Azzone 26). Complacency is the contemporary expression that best describes 
sloth (Dunnam and Reisman 105). Boredom also captures in some ways the meaning of 
sloth as when one becomes bored with the pursuit of his or her greatest good (Vogel 53-
54). It is boredom with the pursuit of the highest calling in life. 
The modern tendency to equate sloth simply with laziness can obscure the 
presence of this particular curse of the human nature and the extent of its danger. 
Busyness and hard work are often assumed to be the opposite of sloth, but they can 
disguise spiritual laziness. In fact, Peterson says, "Sloth is most often evidenced in 
busyness ... in frantic running around, trying to be everything to everyone, and then 
having no time to listen or pray, no time to become the person who is doing these things" 
(qtd. in Arends 64). If the mandate of the disciple of Jesus is to pay attention to Jesus and 
to build one's relationship with Jesus, then busyness that inhibits or squeezes out this 
relationship is counterproductive. Allowing this situation to persist is spiritual sloth (64). 
The classic tension in spiritual sloth is between being and doing. It is the tension 
addressed in the biblical story of Martha and Mary. Replying to Martha's complaint that 
Mary was just listening to Jesus and not helping care for their guests, Jesus replied that 
Martha was anxious and distracted concerning many things. He said to her, "There is 
really only one thing worth being concerned about. Mary has discovered it-and I won't 
take it away from her" (Luke 10:42 NL T). In this instruction to Martha, Jesus was not 
condemning doing. Disciples of Jesus are called to have both a spirituality of being and a 
spirituality of doing. In this manner being and doing do not reject each other; they are 
complementary. Jesus did not reject the activity of Martha. He rejected the separation her 
activities caused between her and himself. He rejected activities that were not anointed by 
grace. 
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From this story a deeper understanding of sloth begins to emerge. It is not simply 
a laziness that fails to make the bed, do the dishes, or read a good book from time to time. 
Sloth is inattention to one's relationship with God: "Sloth is the neglect of the greatest 
commandment: to love the lord your God with all your heart, soul, mind and strength" 
(Mangis 52). It must also be neglect of the second commandment to love one's neighbor. 
The word sloth grew out of the earlier use of sadness and acedia as descriptive of a way 
of acting and thinking. As Cassian reported from living with the desert fathers, the 
malady known as the noonday demon was primarily that which caused the monks to have 
difficulty "concentrating on the ascetic and mystical experience" (Azzone 23). Merton 
would add difficulty in being pleasant and charitable with others and impatience (Cassian 
179). However, the roots of sloth can go much deeper, into loss of the sense and 
assurance of the providence of God, either believing it does not exist or that it "no longer 
encompasses [one's] life" (Vogel 52). A deeper understanding of sloth reveals its greater 
destructive capacity. 
The fifteenth-century Russian saint Nil Sorsky saw in acedia the loss of hope that 
suffering would end. The monk who succumbed to acedia thought God had abandoned 
him and no longer cared for him. He believed his suffering was outside the care of God 
and God's divine providence. Thinking that only he was suffering in this way, acedia 
caused him to be overwhelmed by these thoughts to the extent that he gave up hope 
(Vogel 52). Perhaps a glimpse of this despair and hopelessness can be seen in the 
following dialog of Job: 
I have only a little time left, so leave me alone-that I may have a little 
moment of comfort before I leave for the land of darkness and utter 
gloom, never to return. It is a land as dark as midnight, a land of utter 
gloom where confusion reigns and the light is as dark as midnight. (Job 
10:20-22) 
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Remembering Job's desire to present his case to God and be declared innocent, Jeff 
Vogel's definition of acedia seems plausible: "Acedia might best be described as distress 
caused by the evident slowness of God's activity, impatience with having to inhabit the 
condition of the I'iator, revulsion, even, at having to wait on God" (emphasis original; 
57). In Job, in Martha, and in the desert monk one may observe a lack of faith in or 
recognition of the grace of God. Indeed, an inadequate embrace of the grace of God is at 
the core of each of the seven deadly sins. Applied specifically to sloth: "If waiting on 
God can be said to be the Christian vocation par excellence, acedia can be said to 
constitute the chief temptation to the Christian state of life" (52). 
The conclusion that reasonably follows is that the antidote to sloth is immersion 
in the means of grace, the means by which the follower of Jesus attends to his or her 
relationship with God. Whereas sloth "must spring from a distaste for the divine good" 
(Vogel 65), the means of grace invite believers to pursue and satisfy the longing for 
divine good. Thus, the often heard admonition among Christian writers is that the proper 
response to sloth is that "one must stand still and fight" (67). Flight into busyness or any 
other activity taken to ease the tension of waiting on God only strengthens the noonday 
demon and invites continued attacks: "It is not without reason, then, that the tradition 
holds that acedia, alone among the vices, must be met and not fled. God alone can end 
the waiting; human beings can only endure" (67). In the face of all things that seem to 
indicate or compel the contrary, the believer must persevere in the confidence of (trust in) 
the love and divine sovereignty of God, a perseverance seen most supremely in the 
passion of Jesus. 
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Application of Insights to Gluttony and Abstinence 
It seems unlikely that such a routine activity as eating could be the ground out of 
which one of the seven deadly sins would grow, but that is the case. Speaking generally, 
sin "is the twisted shape of something created good" (Lawrenz 51). Gluttony is a sin that 
affects people more than is imagined. It started in the Garden of Eden when Adam and 
Eve, to whom had been given all the other fruit in the garden (Gen. 2: 16), took hanging 
fruit they did not need. "Eating from the tree of the knowledge of good and evil was an 
act of gluttony. Adam and Eve took far more than they needed" (Cook 63). They did not 
believe that God had given them enough and would continue to do so. 
Gluttony is an excessive desire to consume, normally associated with eating, and 
one of the points of ascetic practice for the desert monks as indicated by its inclusion 
among the seven deadly sins. Cassian spoke of gluttony as the desire to gormandize and 
of its contrary virtue of abstinence being achieved through fasting (118). For those desert 
monks, victory over gluttony was the first, most fundamental contest against the evil 
tempers of the fallen nature: "Whoever is unable to check the desire to gormandize will 
be incapable of curbing the urges of burning lust" (122). Cassian says further that the 
battle against evil must first be fought and won against the desires of the flesh. Then the 
spiritual athlete of Christ is ready for greater battles. However, he warns that as victories 
are won in successive battles, the trials will grow more severe: 
Victory in the contests is never wanting to the athlete of Christ as he 
dwells in the flesh, but the stronger he grows through successive triumphs, 
the more demanding the series of struggles that awaits him. For once he 
has subjected and conquered his flesh, how many throngs of the adversary, 
how many enemy armies rise up against the victorious soldier of Christ, 
spurred on by his triumphs! (129) 
Cassian taught that the monks considered preoccupation with food more 
dangerous than wine, too much food robbing the mind of "every possibility of integrity 
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and purity" (Cassian 120). Centuries later the fear remained according to an unknown 
monk who authored The Cloud of Unknmving; "If you're preoccupied with lots and lots 
of food and drink and only the best will do, you know gluttony" (32). Thus, gluttony is 
not only excessive consumption but even the thought or desire for such. 
Gluttony is not necessarily limited to eating food. "Gluttony is immoderation, and 
immoderation is not about having body fat; it's about having a gaunt soul. But like all 
expressions of sin, gluttony is primarily about separating ourselves from others" (Cook 
63). At its root gluttony is addiction to pleasure. As it is indulged over a period of time, 
pleasure diminishes and greater indulgence is necessary to produce the same pleasure. 
Mangis recognizes that the primary focus is on food and drink but also that the sin 
emerges from an overindulgence of any of the body's appetites (39). It takes on many 
forms: 
The person who talks too much, the compulsive prattler who invades our 
quietness and space with voracious and uninterruptible talk, is as much a 
glutton as the person who can't stop eating. Lust and gluttony share many 
characteristics, but their main agreement lies in this: they have lost all 
balance and proportion. They do not see the natural appetites as instincts 
that have to be balanced by other consideration; instead, they allow them a 
disproportionate role, and they can end by dominating and controlling the 
whole personality. (Dunnam and Reisman 161) 
Gluttony began as too much fruit and evolved into an excessive focus on desires and their 
satisfaction. 
Fasting is the principal remedy for gluttony. This practice may not be total 
abstinence from food and may for the desert fathers have involved more of a disciplined 
and austere dietary practice. The discipline may involve abstinence only from superfluous 
food and that may be measured differently from one person to another. The cure for 
gluttony calls for a fast from some bodily appetite, more as a continuous way of life than 
a periodic engagement. Indeed, Foster suggests that through fasting, other attitudes that 
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strive to control a person, anger, pride, avarice, and others, will be revealed (138). The 
specter of self-reference is present: "When life does not provide you with the rewards you 
feel you deserve, food is always a reward you can give yourself' (Mangis 41). The vice 
of gluttony is simple but broad in its attack. The virtue of abstinence is aided by deep 
trust in the goodness of God. 
Additional Considerations Essential to Spiritual Formation 
Spiritual formation is a topic that is so broad that it cannot be covered in a single 
course. Some topics will necessarily be omitted. However, some topics are of such 
importance to the discipline that they must be given consideration. These include the 
view of the fallen self; the role suffering has in spiritual formation; the reality of dry 
seasons; avoidance of legalism; sanctification lived out in community; and, the role of 
forgiveness in community, 
A Healthy View of Self 
Looking again at the Genesis account of the Fall in light of the history of 
humankind since leads to the clear conclusion that the Fall was the tragic event of all 
history. Self took God's rightful place on the throne, and people have struggled with this 
false self ever since. One can see how self-denial has come to be understood as central to 
sanctification. An often-cited biblical basis for this centrality is Jesus' admonition to his 
disciples, "If anyone would come after me, he must deny himself and take up his cross 
and follow me" (Matt. 16:24). The meaning of this denial of self is worthy of exploration. 
Self-denial is understood as a spiritual or physical denial of self that seeks 
separation from some influence of the world. Self-denial pursued from an improper 
understanding or poor self-worth can hinder one's spiritual formation (S. Smith 48). This 
misunderstanding can lead Christians to think of themselves as vile and worthless, but 
Long 122 
such a view lacks a sound biblical basis. The denial that produces proper spiritual 
formation is the denial of the false self, not the self in totality (Mulholland, Deeper 
Journey 79). Danger lurks when one's view of self becomes negative: "Poised 
somewhere between sinful vanity and self-destructive submissiveness is a golden mean 
of self-esteem appropriate to the human condition" (Lyman 135). From his ascetic life in 
North Africa, de Foucauld learned the danger of focusing too much on oneself and his or 
her own unworthiness rather than on Jesus. A proper focus is on "that love which made 
him endure such sufferings for each one of us, and which makes it so sweet and pleasant 
and natural to him to give us the greatest blessings" (8). 
The doctrine of total depravity at first blush seems to leave nothing of worth in 
the self, but this doctrine must be understood correctly. David K. Clark writes, 
"Traditionally, total has referred to the extent of the depravity, not its degree. It is not that 
the aspects of human personality are 100% corrupted (degree). Rather, 100% of them 
(extent) are depraved" (3). A healthy view of self includes appropriate self-respect. 
Indeed, an abundant Christian life requires that a believer have a positive attitude toward 
his or her human nature (Kinghorn 9). Nouwen observes, "Over the years I have come to 
realize that the greatest trap in our life is not success, popularity, or power, but self-
rejection" (31). 
Clear understanding and unambiguous terminology are essential. "The biblical 
picture is neither simply optimistic nor pessimistic" (Clark 5). The Bible does teach that 
men and women are unworthy of God and unable to change that fact through self-effort, 
but it also talks about the worth of humanity in the eyes of God. Deeper reflection reveals 
a deeper truth: "We are not worthy of God's salvation, but we are worthful, full of worth. 
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We may not deserve to be saved, but we are worth saving. We cannot earn salvation, but 
we are of value to God" (5). This clarification is of great importance. 
This worth or value can be drawn from the fact that humanity was created in the 
image of God. Jesus also spoke of humankind as having value. The ultimate argument, 
though, is be found in the atonement. John 3: 16 assures us that God's love for the world 
was so great that he gave his only Son that humankind might have the offer of eternal 
life. Individualized, this verse says that God's love for the individual sinner was so great 
that he gave his Son for their redemption. This giving reflects value in the one saved, but 
the value should not be understood as originating in the one saved so his or her life 
somehow equates with the life of Jesus. Rather, the value comes from the fact that the 
one saved is a beloved of God. 
Some effort has been put forth to permit a category of pride in recognition of the 
value of the person. The suggestion has been made that while pride holds a preeminent 
place among the seven deadly sins, there is a form of pride that is not sinful: "Proper 
pride in self involves the sense of well-being which comes from knowing that your life is 
being lived well and to the glory of God. It becomes perverse when it involves 
comparison with others or leads to self-deification" (Clark lO). Indeed, John Lippitt 
suggests that some sense of pride, some love of self, is a vital aspect of psychological 
health (136; LaMothe 242). While the underlying idea may be sound, perhaps it is better 
to leave this terminology aside. When used to describe an attitude toward self, the word 
pride is too difficult to separate from self-reference, the very fallen nature from which 
spiritual formation seeks release. The point to be grasped is that one's focus upon God 
will lead to the understanding that people the beneficiaries of his love, a truth that confers 
value on human beings. Recognition of this truth will help avoid "the all too easy slide 
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from proper self-sacrifice to outright self-annihilation" (Lippitt 125). That is to say, 
"excessive self-sacrifice or self-abnegation can potentially be at least as big a worry as 
excessive self-love" (130). A healthy view of oneself is necessary for sustained growth in 
Christlikeness. 
This important understanding has not always come easily in Christian tradition, 
challenged as it is with the human penchant to work things out independently and the 
convenient remedy of self-denial. As God judges the heart, so the heart or motive in self-
denial becomes of paramount importance: 
Proper self-sacrifice is not self-sacrifice for its own sake, but rather needs 
to be oriented towards the good .... The Christian tradition has perhaps 
tended to warn more forcefully of the dangers of improper self-love than 
of improper self-sacrifice. But either, taken to an extreme, can be both 
practically disastrous and incompatible with the Christian ideal. (Lippitt 
132) 
When dealing with self-denial and self-worth, the goal is to avoid self-referenced 
dispositions or unholy tempers in whatever form or shape they may be found (Collins, 
"John Wesley's Topography" 163). Seeking to gain God for oneself, for instance, would 
be inherently self-referenced. Christlikeness must be sought for the sake of others. 
Attitude is important in self-denial. Whether one's self-denial is positively humble or 
negatively demeaning may depend on how the believer sees himself or herself in the love 
of Jesus, that is, in grace. There is a recognition of the depth of the love of God, which is 
of great worth and personally transforming. Nouwen writes of this recognition: 
I believe deeply that all the good things our world has to offer are yours to enjoy. 
But you can enjoy them truly only when you can acknowledge them as 
affirmations of the truth that you are the Beloved of God. (130) 
As Walter Trobisch observes, "We must learn to accept acceptance" (19). This 
loving acceptance can be seen every day in many places but nowhere greater than in the 
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cross: 'The unfathomable depths of our belovedness is revealed in the cruciform love of 
God in Christ" (Mulholland, Deeper Journey 119). 
The call to holiness that propels the believer in spiritual formation should never 
lose the context of the love of God. The believer must remain anchored in both the 
holiness of God and the love of God. Self-denial properly enveloped by the eternal love 
of God can lead to the discovery of the true self, a self that discovers who it was created 
to be in and through the love of God. Without such a balance, voices that call us 
worthless and unlovable, whether coming from the outside or from within, are more 
likely to lead to self-rejection, which "manifests itself in arrogance or in low self-esteem" 
(Nouwen 33). A healthy view of self does not begin with self-rejection but rather is 
guided by God's view of and commitment to his beloved. It is a God-referenced source of 
value and meaning that allows a believer to have an appropriate and healthy view of self. 
The Problem of Suffering 
As failure of trust in God is evident in the Fall of humankind, the return to a 
dependent trust upon God is at the very heart of spiritual formation. Suffering and the 
questions and doubts raised by suffering present for many the greatest challenge to a deep 
trust in God. Therefore, suffering must be addressed in any serious consideration of 
spiritual formation. 
The Bible promises that God can use sorrow and suffering. One of the best known 
Bible verses assures believers that "God causes everything to work together for the good 
of those who love God and are called according to his purpose for them" (Rom. 8:28). 
The Old Testament prophets speak of God using hardship and even disaster to turn Israel 
back to faith. Many throughout the history of the church have shared their rich experience 
in seeking to understand and overcome suffering. Thomas a Kempis writes, "Whosoever 
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knows best how to suffer will keep the greatest peace. That man is conqueror of himself, 
and lord of the world, the friend of Christ, and heir of Heaven" (qtd. in Willard, Spirit 
167). The believer is challenged to move to a deeper understanding of suffering firmly 
and essentiall y rooted in trust of God. 
As all suffering is not from the same cause, neither will the way God may use 
suffering always be for the same purpose. Some will suffer because of their allegiance to 
Jesus. Others may suffer precisely because they are bearing the suffering of others. Some 
will suffer simply because they are in a world where suffering is a reality, a world known 
to us as "fallen Babylon" (Rev. 18:2). God has used suffering through the ages to correct 
and bring people back to himself. To understand how suffering is being used and how 
trusting dependence on God is always the appropriate response requires a perspective 
beyond the present moment. The perspective that brings clarity to suffering may be the 
entirety of one's life. Indeed, an eternal perspective may be the only filter through which 
suffering can be seen as overcome by the good, redeeming work of the sovereign God. 
History is filled with stories of Christians who were willing to stand up for their 
faith, from early Church martyrs such as Stephen to persecuted believers such as Brother 
Yun in China. The list of these persecuted believers is tragically long. Brother Yun is 
only one of many who have endured persecution and prison while the church in China 
has grown, but his story has become well-known. He reflects on the process through 
which he came to understand suffering in a new light: 
The first time I went to prison I struggled, wondering why God had 
allowed it. Slowly I began to understand he had a deeper purpose for me 
than just working for him. He wanted to know me, and I to know him, 
deeply and intimately. (qtd. in Glerup 268) 
The church in Korea suffered intense persecution during the Japanese occupation from 
1910-45. The result was that it drove the church to prayer, and the church became one of 
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the greatest praying churches in history. Suffering such as experienced by Brother Yun 
and the church in Korea represents that which will come in some fashion, and to some 
degree, to most Christians but that, when embraced from a proper perspective, God can 
use for spiritual formation. 
The Apostle Paul was allowed to experience suffering in order to have him 
remain humble. Understandably, Paul's desire was that the thorn in the flesh be removed, 
and he prayed three times toward that end (2 Cor. 12:7). The answer that came was 
different from that for which he asked: "The answer came that the trial was a blessing; 
that, in the weakness and humiliation it brought, the grace and strength of the Lord could 
be better manifested" (Murray 81). The blessing is the use the Lord makes of suffering, 
rather than the suffering itself. "Suffering-hurt, difficulty and setbacks-establishes the 
context in which we either open our hearts and know the love of God or turn away in 
hardness, anger and self-pity" (G. Smith 84). Paul embraced suffering in a way that led 
him closer to God. "He welcomed heartbreak, disillusionment, and tribulation for only 
one reason-these things kept him unmovable in his devotion to the gospel of God" 
(Chambers, February 1). Suffering strengthened Paul's resolve to proclaim the gospel. 
Perhaps the suffering caused him to see clearly that the only true hope is the hope offered 
by God. 
The classic presentation of suffering is found in the book of Job. If credence is 
given to the account of Job's life, he suffered because God allowed him to be afflicted by 
Satan, Satan's design being to show Job to be faithful only in consolation, not in 
desolation. To Job, the suffering seemed beyond explanation. He could find no cause for 
it within himself. Job was challenged to withdraw his trust from God in the face of what 
seemed to be an irrational and undeserved state of suffering. 
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While suffering is often brought on by one's own actions, the suffering that is the 
most difficult to understand is that which seems to be an affliction of the innocent. Peggy 
Reynoso writes of suffering through this kind of tragedy in her own family. Her nineteen-
year-old daughter was killed in a car accident, thrown through the windshield into a 
concrete barrier. The body of the beautiful young woman was shattered. When Reynoso 
first saw the body in the casket she thought she had walked into the wrong chapel. As she 
was able to bring the horror of her daughter's shattered body before the Lord, she heard 
an inaudible voice say, "I felt that way, too" (178). 
This suffering, the worst a parent can endure, challenged Reynoso to an 
unswerving, unequivocal trust in God. A response to such suffering, experienced by 
many, can only be found in faith that is contingent upon nothing, that flows directly from 
confidence in the goodness of God. Through this tragedy she came to understand that 
God can use suffering for good, for refining the image of God in the believer, the image 
of the Father who allowed the Son to suffer for the sake of others. Suffering can be 
profoundly transformative: "For the follower of Jesus, no suffering is without meaning in 
our formation in Christ" (Reynoso 163). Reynoso quotes Dietrich Bonhoeffer: "It is good 
to learn early enough that suffering and God is not a contradiction, but rather a necessary 
unity; for me the idea that God himself is suffering has always been one of the most 
convincing teachings of Christianity" (177). Perhaps this thought was on his mind when 
he was martyred. 
Even when the benefits of suffering in the hand of God are taken into account, 
suffering is not something to be sought. Suffering for the sake of suffering is not 
something God wants or originally intended (Mangis 261). Peter tells believers that there 
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is a sense in which they are called to suffer and to follow in the steps of Jesus in suffering 
(1 Pet. 2:21), but he refers to suffering that comes from obedience: 
This is not a masochistic seeking of suffering but a choice to accept the 
same cost of obedience that Jesus endured. We do not choose suffering, 
but as we try to live out the val ues of God's kingdom in a world that does 
not submit to Him, conflict and suffering inevitably result. This 
formational suffering is unique to the Christ follower. (Reynoso 174) 
It would also be unrealistic to greet suffering with eagerness or feigned happiness. Living 
for God in the midst of suffering does not n~nder sadness inappropriate. 
Suffering contains a unique ability to cause the disciple of Jesus to turn to God in 
faith, perhaps because faith is the only place left to turn. Perhaps suffering makes "[us] 
enter into our inner selves and acknowledge that we are in a place of exile and that we 
ought not to rely on anything in this world" (Thomas 15). The suffering that is used by 
God helps the follower of Jesus to release worldly dependencies and put their hope in 
God: 
These trials are only to test your faith, to show that it is strong and pure. It 
is being tested as fire tests and purifies gold-and your faith is far more 
precious to God than mere gold. So if your faith remains strong after being 
tried by fiery trials, it will bring you much praise and glory and honor on 
the day when Jesus Christ is revealed to the whole world. (1 Pet. 1 :7) 
A proper understanding of suffering confirms that God does not punish his 
children as a form of vengeance. Suffering does not mean God has withdrawn his love 
any more than lack of suffering is proof of his love. With proper understanding, "we 
cannot conclude that a lack of suffering is a sign of God's love .... In fact, the time when 
it is most critical to discern and know the love of God is the time of suffering" (G. Smith 
84). While it seems paradoxical to embrace suffering, doing so in a proper way is 
precisely the means by which we "come to learn, know and appropriate God's love as our 
own" (85). In this paradox lies confirmation of the mystery of God's ways (Ecc. 11 :5). 
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Finally, suffering properly understood brings the assurance of God's presence in 
suffering and trust in his sovereign love. The consistent biblical picture of God is that he 
does not shield humanity from sorrow and tribulation, but neither is he absent in 
humanity's suffering. He promises, "When you go through deep waters and great trouble, 
I will be with you" (Isa. 43:2). With suffering comes an opportunity to form trust in the 
believer as nothing else can do. As Reynoso asked a friend, "How is it that the most 
dreadful things that happen to us are those that most increase our trust in God?" (186). 
Suffering is never sought nor regarded lightly, but suffering properly embraced matures 
trust. Trust matured today means greater trust for the future, both for the one enduring 
suffering and for those observing the victory. 
The Mistake of the Pharisees 
A word of caution is in order for spiritual formation generally and specifically 
with regard to the call to holiness. The follower of Jesus should use care to avoid the 
mistake of the Pharisees. The restoration of the image of God envisions a transformation 
of the heart first, which thereafter manifests in external behavior. Jesus taught his 
disciples to look at inward motivation rather than just outward action. Thus, the inward 
nature of anger is equated with the act of murder and the inward nature of lust is equated 
with the act of adultery (Matt. 5:21-30). Spiritual formation pursues an internal change of 
nature so that external behavior will follow the sanctified heart: "This point is extremely 
important because religion that focuses on external behavior ultimately spirals down into 
hypocrisy and legalism. The Pharisees ... are the classic example of this focus on 
external ritual and loss of pure and holy heart attitudes" (DeBerry 117). The 
transformation sought in spiritual formation is both internal and external. 
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Pharisees tended to focus on external behavior rather than on a change in the 
fallen nature from which external behavior originates. Mangis relates this flaw of the 
Pharisees to sloth, specifically spiritual sloth: "It is easier to check off a list of behaviors 
than to look into one's heart and sweep out the corners" (53). Jesus' warning that the 
righteousness of the Pharisees must be exceeded implies a higher level of righteousness. 
When believers move on to this higher level, they can stop thinking about dos and don"ts 
and start thinking about who they are on a deeper level. The focus becomes identity and 
nature growing out of intimacy with God (Willard, "Gospel" 54). 
Care must be taken to avoid self-reference, even when the focus of spiritual 
formation is on internal change: 
Religious forms of self-improvement can also generate nervous self-
concern and spiritual pride. If growth is built on repressed guilt, or if the 
means of growth is a set of laws to be followed or an intricate and arduous 
path to be mastered, spiritual self-centeredness will result. (Lovelace 
Renewal 18) 
Jesus set a standard that exceeded the righteousness of the Pharisees when he said that 
following him meant denial of oneself, the result being the discovery of one's true self 
(Matt. 16:24-25). Rather than external ritual, denial of self goes to the very core of one's 
being. The conundrum is that this denial, which, as Paul says, also means a life hidden 
with Christ in God (Col. 3:3), is something that cannot be accomplished by one's own 
efforts. If change is brought about by oneself, "[t]his too would be an act of self-
referenced effort, which would be the antithesis of our new nature's loving abandonment 
to God" (Mulholland, Deeper Journey 113). The role of one seeking true spiritual 
transformation is quite different from the mechanical practices of the Pharisees: 
Reflecting on the nature of our self and identity in the light of what Paul 
says about the life hidden with Christ in God and manifested in 
Christlikeness, it would seem our true self-identity is something 
completely out of our control. Our part is to be completely abandoned to 
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God in love and fully available to God for others. In the nothingness of a 
self utterly devoid of self-referenced dynamics, totally devoted to God for 
others, in the exigency of the nothingness that stands between God and the 
other, God forms us as a self who manifests something of God's presence 
to the other. (96) 
Pharisees made the mistake of focusing on external change while disregarding the heart. 
Similarly, any believer can engage in a self-referenced effort to change when what is 
called for is a radical, loving abandonment to God (the first commandment) for the sake 
of others (the second commandment). 
Dry Seasons 
In spiritual formation two things should be remembered regarding dry seasons. 
First, one devoutly seeking God will almost certainly experience them. Second, the 
response to dry seasons is perseverance while looking for the blessing in their midst: "If 
you are going through a time of discouragement, there is a time of great personal growth 
ahead" (Chambers, October 13). 
The spiritual giants of the Christian faith have experienced dry seasons and have 
written about the challenges that come with them. Jeremiah complained to God, "Why 
then does my suffering continue? Why is my wound so incurable? Your help seems as 
uncertain as a seasonal brook. It is like a spring that has gone dry" (Jer. 15: 18). Thomas a 
Kempis knew that love and praise for Jesus come easily when consolation is being 
received from him. When Jesus seems to hide himself and leave the believer for even a 
brief period, the attitude can turn into complaining and depression (63). He imagines a 
conversation between Jesus and one of his followers: 
Don't think that you are totally abandoned if for a time I have sent you 
some trial or have withdrawn the consolation you sought, for this is the 
road that leads you to the kingdom of heaven. Doubtless, it is better for 
you, and for my other servants too, to undergo these trials than to have 
everything come out just as you desired. (122) 
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Francis de Sales wrote to an inquirer named Philothea with advice for spiritual 
formation and touched on the dry seasons: 
If it should happen that you find no joy or comfort in meditation, 
Philothea, I urge you not to be disturbed but to open your heart's door to 
words of vocal prayer. ... After this if you have not received any 
consolation do not be disturbed, no matter how great the dryness may be, 
but continue to keep a devout posture before God. How many courtiers go 
a hundred times a year into the prince's audience chamber without any 
hope of speaking to him but merely to be seen by him and do their duty. 
We too, my dear Philothea, ought to approach holy prayer purely and 
simply to do our duty and testify to our fidelity. (92) 
Other authors also expresses the emotional pain and doubt that come with dry 
seasons: 
My God, what is it that most displeases you in my soul? I lack the spirit of 
prayer, of confidence in you, gentleness, fidelity, generosity. Our Lord 
cannot be pleased with me .... I feel only dryness and darkness .... [I]t is all 
painful to me: Holy Communion, prayer, meditation, all and everything, 
even just telling Our Lord that I love him. I must hang on to the life of 
Faith. If, at least, I could feel that Our Lord loves me. But he says nothing. 
What I lack above all is self-forgetfulness and a brotherly feeling towards 
others. (de Foucauld 129-30) 
Even Brother Lawrence, who made the practice of the awarel)ess of the presence of God 
the focus of his life, had words of wisdom to share about those times when God does not 
seem to be present: 
We must find our contentment in the execution of His will, whether He 
leads us by sufferings or by consolations, so that everything should seem 
the same to a person who has truly abandoned himself. We must remain 
faithful in the dry periods by which God proves our love for Him. (45) 
Dry seasons are a particular form of suffering. As these spiritual teachers have 
discovered, dry seasons are difficult times, especially so because of the sense of 
abandonment that accompanies them. The divine promises that God is present, that he is 
sovereign, and that he loves his children with holy love allow the believer to press 
through these times: 
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I've heard people say, "Well, I'm not getting much out of my devotions 
right now, so I'm going to stop for a while until the vitality returns." 
While I can easily empathize with these persons, I have come to see that 
this approach can be spiritually devastating. It is in the dry times that we 
need to remain disciplined and fruitful. In fact, true prayer grows out of a 
sense of the absence of God and our need for God's presence. If we give 
up in times of dryness and weakness, we will miss the joy of meeting the 
God who comes to us in our need. And we will fail to gain insight into the 
causes of our dryness. This will cause us to make the same mistakes again 
and again. (Harper 27-28) 
God's ways can be difficult to understand. In the writings of Isaiah comes the 
reminder that "just as the heavens are higher than the earth, so are [God's] ways higher 
than your ways and [God's] thoughts higher than your thoughts" (Isa. 55:9). This is a call 
to trust at its deepest level. Dry seasons, as with suffering generally, return the believe to 
the Garden, to the challenge faced by Adam and Eve to trust that God is good, that he has 
the very best for his children in his heart, and that he is able to bring about this end 
through his sovereign grace. Adam and Eve seem to have faced this challenge without a 
dominating awareness of God's presence. They are presented in Scripture as alone with 
Satan, left to decide in that God-orchestrated context whether they would trust God and 
obey his command. The lesson is that even when the rational mind cannot see the hand of 
God, his hand is present. It is the simple but profound lesson of life that in all 
circumstances, God is to be trusted. As he uses suffering to bring about unique aspects of 
spiritual transformation, he uses dry seasons to teach this lesson to his children, a lesson 
that can be taught in no other way. 
Community and Interpersonal Relationships 
The place of spiritual formation may from time to time be a place of solitude but 
its primary location will always be that of community. As reflected in the second 
commandment, one's spiritual formation is for the benefit of others: "Although the Fall 
has left us disconnected, God created human beings to be communal" (Mangis 165). 
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Some spiritual lessons are learned only through suffering and others only through dry 
seasons. Likewise, many lessons of spiritual formation can only be learned in 
community: 
While the practice of spiritual disciplines relies on our own efforts, fueled 
by God's grace, we practice them among people who know us deeply, 
flaws and all, yet love us unconditionally. Their role is not only to mirror 
God's grace to us but to mirror back to us our own lives .... We learn from 
others about our own internal attitudes and actions, which are all too 
visible to others but we are often blind to. Through others, we learn how to 
love those who rub us the wrong way, hurt us, and even become our 
enemies. Yes, this is the only way to learn how to "bless those who curse 
you" and "love your enemies" (Luke 6:27-28), as Jesus said. (Matthews 
102) 
One's spiritual formation occurs in and is deeply impacted by community. In 
community sainthood is perfected: "The purpose of Christian formation is ... developing 
certain qualities that enable us to live responsibly within the community that we have 
been baptized into" (Chan 102-03). In spiritual formation, the movement is from a self-
referenced to a God-centered, Christocentric life. The degree to which a person is able to 
carry out the human vocation of representing or imaging God for the sake of others is 
inversely related to the degree to which he or she is self-referenced: 
If people are committed to their own self-interest, even to the detriment of 
others, if they pursue their own advantage at most any cost, this is a 
prescription for disaster. Indeed, those who have set up the kingdom of 
self are unwilling to tolerate other "monarchs." (Collins, Soul Care 89) 
A bit of deep reflection on the self-giving nature of God leads inexorably to this 
conclusion about the human vocation for those created in the image of God. 
In community all rights are challenged, but also in community one learns that the 
"ability to surrender our rights for the good of others is central to everything about 
simplicity" (Foster 46). In community one feels the need to be honored and such honor is 
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often denied. For this reason, it is in community that one may learn to live without 
dependence on receiving honor from others: 
Brethren! Nothing can cure you of the desire to receive honor from men, 
or of the sensitivity and pain and anger which come when it is not given, 
except giving yourself to seek only the glory that comes from God. Let the 
glory of the all-glorious God be everything to you. You will be freed from 
the glory of men and of self, and be content and glad to be nothing. Out of 
this nothingness you will grow strong in faith, giving glory to God. You 
will find that the deeper you sink in humility before Him, the nearer He is 
to fulfill every desire of your faith. (Murray 72) 
In community believers can practice helplessness and acknowledge their 
nothingness except for God. The abrasions of community can become a means of grace. 
"Accept every humiliation, look upon every fellow-man who tries or vexes you, as a 
means of grace to humble you. Use every opportunity to humble yourself before your 
fellow-men as a help to remain humble before God" (Murray 75). One's focus must be 
somewhere other than the false self in order to even attempt this discipline. 
Thomas a Kempis wrote about this nothingness and knew it was a key to 
overcoming malice from others. When honor is sought, the opinions of others gain 
exaggerated importance. Words cannot really hurt anyone. They are only words, yet 
when used to slight they take on enormous power, "[b]ecause you still have a worldly 
outlook and pay more attention to others' opinions than you should" (145). Willard 
writes, "Why should we worry about others' opinions of us when God is for us and Jesus 
Christ is on his right hand pleading our interests (Rom. 8:31-34)7 But we do" (Spirit 
165). The difficulty lies in the ability of the believer to accept who he or she is: 
You are what you are and you cannot be said to be greater than what God 
knows you to be. If you rightly recognize what you really are you will not 
care what men say about you. After all, men only see your face, but it is 
God H'ho sees your heart. Men judge according to external deeds, but only 
God can weigh the motives behind them. (emphasis original: Thomas 55) 
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In community the opportunity for the restoration of the image of God in the 
believer becomes more complete. Paul Sands urges a view of the imago Dei that is 
relational rather than a trait that people possess: 
The imago Dei is not a trait found in humans but a dynamic happening that occurs 
when human beings are turned toward God and one another. In short, humans do 
not "have" the image of God; rather, they image God. (emphasis original: 34) 
In the Trinity, Father, Son, and Holy Spirit are communal; thus, the imago Dei is 
communal. "Renewal in the image unites one with others in a community where 'there is 
no longer Greek or Jew, circumcised and uncircumcised, barbarian, Scythian, slave and 
free; but Christ is all and in all' (Col. 3: 11)" (31). That is, the human vocation is not 
simply to have the image of God but to image God in the community in which they live. 
The image of God is understood more clearly through the self-giving of Jesus. This 
giving of self becomes the pattern for imaging God: 
If that is so, then for us to be in the image of God the Son means that we 
shall be bound to others in relationships in which we are not first but 
second, where we are not leading but following, where we are not setting 
the conditions of our living and working but conforming ourselves to 
conditions set and ordered by others and by the society to which we 
belong, where the emphasis does not fall on our rights that others have to 
respect but rather on the duties that others have a right to expect us to 
fulfil. (Smail 30) 
Finally, experiencing spiritual formation in community teaches something about 
eternal life. It teaches that eternal life is more than just going to heaven upon death. For 
the people of Jesus' day, eternal life meant living in God's kingdom in the present: 
"Within this context, a person desiring to experience life in God's kingdom had to 
embrace a way of life that intrinsically tied loving God with loving others, and in this 
particular story, love for neighbor expressed by sacrificial action" (Fuller 200). Jesus' life 
was one of loving God and loving neighbor. The commands he gave were loving God 
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and (inseparably) loving neighbor. The believer's transformation into Christlikeness also 
requires this self-giving love. 
The Importance of Giving and Receiving Forgiveness 
Peter was exhibiting a heart growing in Christlikeness when he asked Jesus how 
many times he should forgive someone who had sinned against him. His suggestion of 
seven times more than doubled the rabbinical formula that one should not ask the 
forgiveness of a neighbor more than three times (Earle 173). Peter must have been 
shocked by Jesus' answer, which moved forgiveness from a mechanical mathematical 
equation to an attitude of the heart. Jesus taught of unlimited forgiveness (Matt. 18:21-
22). The truth that underlies this direction is that refusal to forgive will thwart one's 
spiritual growth and intimacy with God. 
Because the forgiveness of God is at the heart of the Bible, human beings created 
in his image are called to forgive. The prominence of this call to forgive is confirmed by 
its presence in the Lord's Prayer (Matt. 6:12-15). Paul admonishes followers of Jesus to 
forgive each other for the reason that they have been forgiven so much by the Lord (Col. 
3: 13). However, the pinnacle from which the lesson of forgiveness is taught is the 
forgiveness Jesus prayed from the cross for those who were crucifying him (Luke 23:34). 
The rational mind may find many reasons to refrain from forgiving. The more 
reasonable course of action may seem to be for the offended party to opt for repayment, 
revenge, and resentment. Those choices seem to satisfy a longing of the false self. As 
appealing as these may seem, though, none of them work; none of them provide the 
healing the injury requires: "Repayment is impossible. Revenge is impotent. Resentment 
is impractical" (Augsburger 20). A workable plan of forgiveness is needed. 
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One critique of concepts of forgiveness common in Western culture divides them 
between leRal and psychological. Each is flawed. Legal forgiveness is simply the 
forswearing of revenge or forgoing justified retributive action. "Forgiveness is not so 
much a matter of how one feels about offenders as of how one treats them" (Couenhoven 
152). Suchforgiveness might be offered for reasons of convenience or because it 
produces the best consequences for oneself. In other words, in a balance of the pros and 
cons, forgiveness seems more beneficial overall. It is more self-serving. 
Psychological forgiveness is an improvement over legal forgiveness because it 
calls for a refusal to hold on to emotions such as anger, hatred, or resentment, but it is 
still flawed: 
Views that claim to speak of forgiveness but speak only of emotional 
change that can be instrumentally motivated fail to live up to their 
aspirations; they are not speaking of forgiveness. Forgiveness may well be 
therapeutic in various ways and at certain times, but to major in that theme 
suggests a lack of appropriate confrontation with the culpable evil to 
which forgiveness responds and a problematic indifference to moral 
injuries. Getting over my anger might help open a way forward for a 
relationship with the person who was the object of that anger, but it might 
also fail to aim at or contribute to an appropriate relationship. 
(Couenhoven 158) 
In other words, psychological forgiveness is motivated by the emotional benefit it may 
bring to the one who is forgiving. The flaw shared by both the legal and psychological 
conceptions of forgiveness is their self-reference. Neither deals with the wrongdoing or 
the wrongdoer but seeks merely to get beyond them. Neither seeks the moral restoration 
of the offender. They approach forgiveness from the standpoint of change on the part of 
the victim (158). 
True forgiveness addresses the evil that is responsible for the broken relationship, 
an evil called sin. It is a forgiveness that "overcomes sin by healing sinners and restoring 
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them to good" (Couenhoven 163). It is other oriented. As forgiveness is rooted in divine 
love, true forgiveness calls offenders back to that love (163). 
True forgiveness is about the other: 'The primary issue is not inner peace for 
oneself, not moral rightness with one's own conscience, not assurance of one's salvation. 
These are self-centered, narcissistic goals ... " (Augsburger 25). True forgiveness, 
concludes Augsburger, is really about regaining a brother or a sister (25). 
Practical steps for those seeking to forgive in this manner are offered. They 
should imitate Jesus who did not retaliate when he was insulted. He left his case in the 
hands of God (1 Pet. 2:23). They do not seek revenge, rather, they remember that 
vengeance is the responsibility of God (Rom. 12: 19). Scripture admonishes, "Bless those 
who persecute you; bless and do not curse them" (Rom. 12: 14, NRSV). They avoid 
cursing their enemy, both inwardly and outwardly. They pray for them, thereby 
bestowing a blessing upon them. 
Practically, for human beings to properly respond to the command of forgiveness, 
especially when the alternatives seem so natural, rational and appealing, is a monumental 
task. It is a task that mirrors the situation in which Adam and Eve found themselves, 
faced with a choice that seemed humanly rational but was in opposition to a command of 
God. They had every reason to trust in God and rely upon that trust to forgo the rational 
but disobedient choice. As they contemplated obedience to the command of God, they 
had the greatest opportunity to demonstrate trust in God (Saler 278). Forgiveness often 
pits the same type of rational choice (e.g., repayment, revenge, resentment) against Jesus' 
example of forgiveness. The model is clear; the rational and emotional nature of a person 
resist. This context affords the offended believer a great opportunity to trust in God who 
promises justice. As trust in God was the solution to the dilemma in the Garden of Eden, 
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so trust in God is the underpinning that makes forgiveness possible as the correct and 
rational solution. 
Skye Jethani presents a solid analysis of the various ways in which one may orient 
his or her life to God. He describes the possible orientations as over, under, from, for, or 
with God. While each orientation may be found in lives lived out by religious people over 
the ages, the only proper orientation is a life lived with God (3-21). A life lived with God 
is the life promised by Jesus when he said. "My purpose is to give life in all its fullness" 
(John 10:10). 
A life lived with God is a life lived in a relationship of deep trust. It is a life of 
abiding (John 15:4). It is the contentment of "a weaned child with his mother; Like a 
weaned child is my soul within me" (Psa. 131:2). This trust is essential to putting into 
practice the observation that the follower of Jesus enters "into wholeness and fullness of 
life" when life is lived "in loving union with God for the sake of others" (Mulholland, 
Deeper Journey 97). This is the trust offered to Adam and Eve, for which they were 
created, and from which they turned away. This trust is the trust that was lived out and 
modeled for all to see by Jesus. This trust is the truth out of which true forgiveness may 
be given, out of which others in community can be loved, and out of which dry seasons 
and suffering may be understood and properly embraced. This trust is the trust to which 
followers of Jesus are called to return as children created in the image of God. 
Research Design 
The objective of the course on spiritual formation for majority world church 
leaders is first and foremost to equip these leaders with understanding and insights that 
will facilitate their own spiritual formation seen as growing in Christlikeness or in the 
image of God. Because spiritual formation is primarily a work of the Holy Spirit and not 
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a self-help action, the course sought to help the students gain a deeper understanding of 
how to open themselves to this work of the Holy Spirit. Because the goal of spiritual 
formation is never the individual alone but also for the sake of others, the course required 
students to reflect on how they will use what they learned to challenge their 
congregations or groups with whom they minister. The context of the course was one of 
adult learners from a culture different from the teacher. 
Qualitative research "is grounded in the social world of experience and seeks to 
make sense of live experience" (Sensing 57). The interest is in how humans make sense 
of their surroundings, how they arrive at meaning in their life, within the pervasive 
influences of their own culture. This concern requires that the intervention "engage the 
field, rather than the library, as the locus of inquiry" (Sensing 59). As opposed to testing 
a hypothesis, which is the basic deductive design of most research, the method of 
qualitative research is to use inductively the data itself to generate theories. Thus, as 
between the researcher and the participant the methodology is participatory and 
collaborative (58). The seminary class at Faith Bible College in the Philippines was 
selected as the purposive sample, that group that will help determine how to present 
spiritual formation concepts effectively in a cross-cultural setting (Creswell 214). 
The interview as a methodology allows the flexibility to probe more deeply into 
areas of spiritual formation that are comprehended more through feeling and unresolved 
questions than through categories and statistical analysis. It allows those being 
interviewed to "describe their situations and put words to their interior lives, personal 
feelings, opinions, and experiences that otherwise are not available to the researcher by 
observation" (Sensing 103). The underlying presumption is that these views are 
legitimate. Interviews allow the interviewer to mold the intervention to meet the felt 
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needs of the students, much in the same way a teacher adapts a lesson to fit the cultural 
context in which it is being taught. 
Semi-structured interviews were conducted using the following protocol: (1) 
introductory statement to let the interviewee know the identity of the interviewer, purpose 
of the interview, and the voluntary nature of the interview and to help the interviewee feel 
at ease; (2) assurance of anonymity and confidentiality; (3) presentation of a 
predetermined research question; (4) follow-up questions related to the research question; 
(5) documentation of responses through notes and audio recording to allow transcription 
and completion of ideas at a later time; and, (6) sensitivity to time constraints of the 
interviewee. All questions were open-ended. Personal interviews were sought with each 
member of the class. 
Questionnaires were also used to collect data. Sensing defines a questionnaire as 
"a paper and pencil instrument for doing an interview" (113). The questionnaire for 
validation of the topics addressed by the course on spiritual formation included both 
limited choice type questions (e.g., needed/not needed) and open-ended questions for 
elaboration. Table 2.1 provides a sample from the questionnaire: 
Table 2.1. Sample Questionnaire 
l. 
2. 
Needed 
Not Needed 
a. 
b. 
Image of God. 
Clear Suggestions to Clarify: 
Not Clear 
The field researcher kept a journal during the approximate two-week time span of 
the course and the observations supplemented and validated the research findings. A 
short questionnaire/survey sent electronically to each student at thirty, sixty, and ninety 
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days after the completion of the course measured the ability of the students to pass on 
insights in spiritual formation to their congregations or communities of ministry. In 
addition, a convenience sample of students was interviewed bye-mail using open-ended 
questions designed to measure the lasting nature of their commitment to incorporate their 
insights into their own lives and those of their congregations or communities of ministry. 
Summary 
In an attempt to design and evaluate a course on spiritual formation for leaders of 
the majority world church, this literature review focused on (1) a course design that 
would facilitate instruction in a contextualized and effective manner, (2) the theological 
foundation of spiritual formation, and (3) implementation of the truths of spiritual 
formation for the maturity of the student and ministry to a congregation. 
The course design was in anticipation of a cross-cultural setting in which the 
language of the instructor would not be the first language of the student. The interactive 
adult learning approach tended to minimize the cultural differences between the teacher 
and the students and took advantage of and related to the learning styles of adult students. 
By incorporating principles of adult interactive education, the course design shifted the 
emphasis from the language of the instructor to the language of the student. It also 
capitalized on the realization that the best learning occurs when the student is an active 
participant in the learning process. Active participation in the process of learning has 
been shown to have a direct correlation to a student's ability to learn. Students working in 
small groups learn more of what is taught, retain it longer, and appear more satisfied with 
the class. 
The revelation that humans were created in the image of God is the harbinger of 
the call to followers of Jesus to be holy. The literature review of the theological 
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foundation of spiritual formation explored the biblical movement from creation in the 
image of God through the loss of that image (the intended relationship between Creator 
and human beings) to the restoration of that image by God's grace through faith. In the 
restoration of the image, which is the believer's sanctification, the image to which one is 
being restored is nothing less than Christlikeness. 
Implementation seeks to instill a foundation for lifelong growth in the student. 
The believer will not find detailed guidelines nor precise metrics for the journey toward 
Christlikeness. Instead it is a dynamic relationship involving God, the believer, and 
community that always has mystery at its center and the Holy Spirit as its true source. In 
the transformation of human nature, the most important agent of change is the Holy 
Spirit, but disciplines in which believers engage are also essential to spiritual growth. 
Recognizing that spiritual formation is not for the sake of self, the students were 
required to prepare for the transfer of what they learned from the course to those to whom 
they minister. True spiritual formation finds its fulfilment in the first and second 
commandments. It seeks a denial of self, freedom from the self-reference that is the 
spiritual curse of the Fall, and, in its place, a God-referenced life in which one is 
available to God for the sake of other. The model for such a life is the life of Jesus. This 
abandonment to God is captured in the words of the ancient hymn Be Thou My Vision: 
Be Thou my Vision, 0 Lord of my heart; 
Naught be all else to me, save that Thou art 
Thou my best Thought, by day or by night, 
Waking or sleeping, Thy presence my light. 
CHAPTER 3 
METHODOLOGY 
Problem and Purpose 
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In the majority world, the church is expanding rapidly. Pastors and leaders for the 
church are being trained in seminaries, Bible colleges, and programs around the world. In 
order to have a church that is transformational, as it is intended to be, these pastors and 
leaders must be equipped to grow to new spiritual depths and, in turn, challenge and 
equip those to whom they minister to do likewise. 
The course on spiritual formation for majority world leaders sought to be 
contextually relevant, theologically correct, and spiritually productive. The purpose of the 
research was to evaluate the effectiveness of the course of instruction in spiritual 
formation for majority world church leaders in equipping the students to integrate what 
they learned about spiritual formation into their own lives and into the lives of those to 
whom they minister within their congregations or communities of service. 
Research Questions 
Four questions guided the research of this dissertation. 
Research Question #1 
What are the essential components of a course on spiritual formation for majority 
world church leaders that would equip them for deeper levels of personal spiritual 
growth? 
This research question addressed the portion of the purpose statement for the 
development of a course of instruction on spiritual formation. A preliminary question for 
any course of instruction is what topics should be covered. This priority is especially true 
and the answer especially essential given the breadth and depth of the topic of spiritual 
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formation. To answer this question, I submitted a questionnaire to three individuals v.,'ho 
regularly practice in the area of instruction or give guidance in spiritual formation. Their 
evaluation of the classes was obtained through questionnaire and semi-structured 
interviews with each of the three individually and then together as a focus group (see 
Appendix A). 
Research Question #2 
Prior to the course, how well were the theological foundations and essential 
principles of spiritual formation understood, and how effectively were they being utilized 
by the students (population) for the purpose of personal growth? 
This research question addressed the portion of the purpose statement for 
determining the effectiveness of the course of instruction in transferring knowledge and 
understanding of the theological foundations and essential principles in a way that 
promotes attitudinal and behavioral change. It established a baseline against which the 
effectiveness of the course could be measured. A semi-structured interview established 
this baseline for the know ledge and understanding of the students of both methods of 
spiritual formation and its theological foundation. Care was taken not to assume the 
students could communicate in English better than they really could because for most 
English is a familiar yet second language. 
Research Question #3 
How effective was the course in transferring knowledge and understanding of the 
theological foundations and essential principles of spiritual formation in a manner that 
enabled students (population) to implement these in their own lives for the purpose of 
personal spiritual growth? 
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This research question addressed the portion of the purpose statement for 
determining the effectiveness of the course of instruction in transferring knowledge and 
understanding of the theological foundations and essential principles in a way that 
promotes attitudinal and behavioral change. It assessed the design of the course as 
contextually relevant, theologically correct, and spiritually productive. It provided data to 
measure against the baseline in order to assess the effectiveness of the course. A semi-
structured interview method was also used at the conclusion of the course to measure 
changes in the knowledge and understanding of the students, especially as to the 
theological reasons or foundations of spiritual formation. The interview also measured 
the stated commitments of the students to incorporate insights gained from the course in 
their personal lives as well to pass this information on to their congregations or 
communities of ministry. 
The students came into the class with a clear awareness that love of God is to be 
reflected in love of neighbor. However, the course sought to deepen this understanding to 
include the fact that some of the most difficult lessons of spiritual formation can only be 
learned and applied in community. A specific example of a lesson difficult to learn 
relates to the human desire to receive honor from others. The apex of spiritual formation 
with regard to this idea may come in the concept of nothingness of the believer before or 
except for God. 
Some of these points came through in the answers received from the students after 
the course. One wrote, "It is in the community that poses a great challenge and 
opportunity for a believer to practice spiritual formation." Another saw the benefit that 
comes from community as others provide correction and help the believer see blind spots 
in his or her life. The love of God lived out in community requires the humility to accept 
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and understand others and the ability to show them grace as all have recei ved grace. The 
understanding that in community the believer is to practice selflessness and concern 
towards others perhaps touches on the idea of nothingness. 
The postcourse answers of the students were correct and indicated some deeper 
understanding of the topic. However, they also suggest that the topic could be taught 
better, taught in a way that specifically addresses the desire to receive honor from others, 
humility, and an attitude of nothingness except for God. 
Research Question #4 
How effective was the course in transferring knowledge and understanding of the 
theological foundations and essential principles of spiritual formation in a manner that 
enabled students (population) to transfer the essential principles of spiritual formation to 
their congregations or communities of service in a way that encourages and equips laity 
to greater spiritual growth? 
This research question addressed the portion of the purpose statement that 
envisioned a transfer of knowledge, understanding, and experience into the lives of those 
to whom the students minister with their congregations or communities of service. The 
actual follow-through on the ability of the students to pass on insights in spiritual 
formation to their congregations or communities of ministry was measured by a short 
questionnaire/survey sent electronically to each student at thirty, sixty, and ninety days 
after the completion of the course. In addition, a convenience sample of students was 
interviewed bye-mail using open-ended questions designed to measure the lasting nature 
of their commitment to incorporate their insights into their congregations or communities 
of ministry. 
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Population and Participants 
The first group of participants was three individuals who regularly practice in the 
area of instruction in spiritual formation. This group included a seminary professor, a 
pastor and a missionary. The second group of participants was twenty students who took 
the course on spiritual formation as a normal part of their seminary training, paying 
regular tuition and fees for the class, and earning a grade and credit toward completion of 
their degree. The students were all citizens of the Philippines, ranging in age from 
seventeen to eighty, and were preparing for ministry in the Faith Evangelical Church of 
the Philippines and other settings. The school is an undergraduate-level educational 
institution and states on its website that its vision is to "empower leaders of faith that 
transform the world." Its mission is to "[e]quip leaders called by God to serve the Body 
of Christ." 
Design of the Study 
The design of this evaluative study was mixed-method research. While it was 
primarily qualitative, it included some quantitative data collection. A mixed-method 
research design "is a procedure for collecting, analyzing, and 'mixing' both quantitative 
and qualitative research and methods in a single study to understand a research problem" 
(Creswell 552). This design enables a better understanding of the problem. Some of the 
data collected was quantitative, specifically part of the validation of the course content 
and demographic information. Most of the data was qualitative. The qualitative collection 
of data is well suited to an evaluation of spiritual formation as it allows for follow-up, 
probing questions about feelings, observations, and experiences. 
The project unfolded in two phases. The first was teaching the course on spiritual 
formation at Faith Bible College, Quezon City, Philippines. The second phase was a 
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follow-up e-mail communication at approximately thirty, sixty and ninety days 
postinstruction. The first phase occurred over the time period from 7-18 October, 2013. 
The second phase occurred over the time period from November 2013 to January 2014. 
The mixed-method research design was supported by researcher-designed 
questionnaires for validation of the course content early in the design process. It was also 
supported by semi-structured and focus group interviews at the beginning of the class and 
toward its conclusion. A researcher journal was kept throughout the class to record 
observations both inside and outside of class. Finally, a research-design questionnaire 
was used to conduct an electronic interview bye-mail after the conclusion of the class. 
Instrumentation 
The following instruments were used for the purposes of data collection. First, 
The Course Content Questionnaire was submitted to selected individuals early in the 
dissertation process. This group of individuals included a seminary professor, a pastor 
and a missionary regularly engaged in instructing in or leading spiritual formation. A 
focus group comprised of the same individuals followed in two weeks. Students enrolled 
in the course received the Precourse Questionnaire from the seminary administration and 
the questionnaire responses were collected the first day of class. Any questionnaires that 
had not been completed were completed before the end of the first day. This instrument 
was supplemented by a semi-structured interview of a sample of the students. The 
Postcourse Questionnaires were distributed the next to last day of the course to allow 
students to begin to familiarize themselves with the questions and begin to formulate 
answers. The Postcourse Questionnaires were completed and collected at the end of the 
last day. It was supplemented by a semi-structured interview of a sample of the students. 
The precourse and postcourse semi-structured interviews were one-on-one interviews 
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using open-ended questions and minimal prompts. These interviews were held with 
nineteen of the students. 
The electronic e-mail interl'ieH' used open-ended questions, the same questions 
being sent to each of the twenty students. Care was taken to obtain the permission of the 
students to use data collected in this manner and to ensure its privacy. Finally, a 
researcherjournal was kept throughout the approximate two-week duration of the class 
to record interesting observations and insights that occurred. 
Demographic instrument. Demographic collection was a part of the precourse 
questionnaire. It collected a minimal amount of information from the students, including 
age range, gender, the status of the students' present employment in ministry, and, if 
employed, how many years the student had been employed in ministry. 
Course content questionnaire. The researcher-designed course content 
questionnaire set out the twenty-four topics that made up the content of the course on 
spiritual formation. Each topic gave the responder the opportunity to state whether or not 
the topic was needed, whether the topic was clearly described, and suggestions of any 
nature for that topic. The questionnaire concluded with the opportunity for the responder 
to suggest other topics that should be included in the course and an open-ended question 
regarding other suggestions or recommendations for the course. The experts reviewed the 
open-ended questions, and I used feedback to revise the course topics. 
Focus group. After receiving the responses to the course content questionnaire 
from the experts, an interview using open-ended questions was conducted with these 
experts. This style of interview afforded the opportunity to probe more deeply into their 
responses, assured clarity in those responses, and gave the experts another opportunity to 
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make recommendations or suggestions for the course. I used this feedback to revise the 
course topics further. 
Precourse questionnaire. The researcher-designed precourse questionnaire 
established the baseline for the knowledge and understanding of spiritual formation 
generally and key topics in the course specifically. The questionnaire used fifteen open-
ended questions that were repeated at the end of the course as part of the postcourse 
questionnaire. 
Semi-structured interview. During the first two days of the class, as a follow-up 
to the precourse questionnaire, a semi-structured interview was used to probe more 
deeply into and gain clarity from the students' answers. Nineteen of the students 
volunteered to participate in these one-on-one interviews. I conducted additional 
interviews at the conclusion of the class as a follow-up to the postcourse questionnaire. 
These one-on-one interviews were conducted with seventeen of the students who 
volunteered to participate. 
Postcourse questionnaire. The researcher-designed postcourse questionnaire was 
used in coordination with the precourse questionnaire and semi-structured interview to 
measure the effectiveness of the course in transferring knowledge of the theology 
underpinning spiritual formation in a manner that would promote both personal growth 
and equip the student to use insights gained in the course with those to whom he or she 
ministers. The questionnaire repeated the fifteen open-ended questions used in the 
precourse questionnaire and added seventeen questions utilized to assess the effectiveness 
of the course in contextualization and the utilization of interactive adult learning 
techniques. 
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Researcher journal. A researcher journal was kept in a spiral notebook with 
notes, thoughts, and observations being recorded during the class at or near the time of 
their occurrence. The journal was reviewed at the end of each day at which time 
additional notes were made and those portions that seemed to be beneficial were 
transcribed and stored on a computer and an external storage device. 
Electronic interview e-mail. An electronic interview was conducted with all 
students in the class thirty, sixty and ninety days after its conclusion. The purpose of the 
interview was to assess the activity of the students who were employed in ministry in 
utilizing knowledge and insights from the class with those to whom they minister. The 
interview used five questions-four to inquire into the use of information and one to give 
the responder the opportunity to make suggestions or recommendations concerning the 
class. 
Expert Review 
Selected individuals received the course content questionnaire early in the 
dissertation process. This group of individuals included a seminary professor, a pastor, 
and a missionary regularly engaged in instructing in or leading spiritual formation. A 
focus group comprised of the same individuals followed in two weeks. 
Variables 
The independent variable for this project is the course of instruction on spiritual 
formation. The dependent variable is the change observed in student participation, 
specifically, changes in their understanding of the theological underpinnings of spiritual 
formation, plus their behavioral and attitudinal changes, and the extent to which they are 
equipped to transfer insights and information to their congregations or communities of 
service. Intervening variables may include language difficulties as English may not be the 
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heart language of the student, cultural differences, schedule conflicts that could affect 
their ability to attend class or participate in interviews, and adequate access to a computer 
with Internet connectivity. 
Reliability and Validity 
Reliability asks the questions, "Can you trust it? Is it believable and credible? 
Does it produce similar results under constant conditions on all occasionsT Validity or 
generalizability asks whether the study is relevant and useful. Validity or generalizability 
relates to "the degree to which findings derived from one context or under one set of 
conditions may be assumed to apply in other setting or under other conditions" (Sensing 
215). An acceptable degree of validity is often a challenge where the research is based on 
qualitative data. 
Research is reliable because it follows the procedure set up for the collection and 
analysis of data. Compliance with procedure led to an intimate knowledge of the details 
of the setting of this project, enabling those who might seek to utilize or follow the 
research to evaluate its applicability in their context. 
The research is valid because it has relevance and is useful in other contexts. 
While the implementation of the principles of spiritual formation is something that will 
vary according to cultural setting, the core theological truths are supracultural and will 
have application in any setting. That is, they apply to all believers whatever their context. 
Data Collection 
Individuals who were being asked to participate as experts in the course content 
validation process were contacted bye-mail to inquire as to their willingness. They were 
provided with a brief overview of the project and estimate of the time required by their 
participation. After having received their acceptance of the request to participate, I 
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drafted a cover letter to be sent with the questionnaire. In the cover letter I reviewed in 
more detail the nature of the project. I explained the need for training church leaders in 
the majority world and my desire to design a course I could use to be involved in that 
process. I explained the approach of the course, study of the theological foundations for 
spiritual formation, application of core theological truths to the seven deadly sins and 
their contrary virtues, and addressing specific issues anyone engaged in spiritual 
formation will face. I also explained the questionnaire and asked that it be returned within 
two weeks as a Microsoft Word document. 
After sending out the cover letters and questionnaires, I contacted each of the 
participants to arrange a date for the follow-up focus group and to provide a conference 
call number to them. They were reminded of the conference call five days before it 
occurred. After receiving the questionnaires, I reviewed them and combined the results 
for ease of reference. As the conference call began, I thanked them for their participation 
and gave an overview of the results from the questionnaire. I first asked a few questions 
to clarify the responses and then asked open-ended questions: What other topics have 
come to mind? What other suggestions do you have for the course? I utilized the 
information gathered to refine the course design. 
One month before the first day of class, I contacted the administration of Faith 
Bible College and obtained their agreement to provide the precourse questionnaire to the 
students as they registered for the class. I explained to the administration the need for the 
students to complete the questionnaires and for them to hand in printed copies the first 
day of class. I requested that the administration not explain or discuss the content of the 
questionnaire with students. The questionnaires were completed and collected the first 
day of class. 
Long 157 
Eighteen students agreed to participate in follow-up interviews. The semi-
structured interviews were based on the precourse questionnaire but afforded the 
opportunity to check for understanding, clarify answers, and probe the answers to 
encourage deeper reflection on the part of the students. I told the students the interview 
would be recorded to facilitate use at a later time and their permission to record the 
interview was obtained. I started the recording device at which time the consent to the 
recording was repeated. In order to be sensitive to gender issues and to ensure the 
interviewees felt uninhibited in their responses, my wife, Lori, interviewed the women, 
and I interviewed the men. The interview was later transcribed. 
During the class I kept a researcher's journal, in this case a spiral notebook. I kept 
the journal with me during all classes and nearby at other times in order to record 
reflections and observations. These entries included emotions, gestures, voice tones, 
interactions, things outside of the classroom that impacted class, and even times of 
silence. Notes were recorded by date and sometime in connection with specific events. 
Names were not recorded unless necessary for follow-up conversations. The structure of 
the class facilitated recording during times the students were working on tasks and during 
breaks between classes. Since the class periods ran from 8:30 a.m. to 12:30 p.m., I spent 
time over lunch reflecting and recording in order to have a thorough documentation of 
nuances from the class. I recorded only enough information as was necessary to prompt 
my memory later. then expanded on the notes in the evenings. Notes that seemed worth 
preserving were transcribed and saved in a Microsoft Word format on the computer and 
external drive. 
At times during the class, I alerted students that the postcourse questionnaire 
would be distributed at the end of the class, and I explained its purpose. At the end of the 
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day on Wednesday of the second week, I distributed and reviewed the questionnaire and I 
asked that they be completed and returned on the next-to-Iast day of class. I requested 
that they be typed and returned electronically if possible. My e-mail address was 
provided to the students. On the last day of the class, the students returned the 
questionnaires. 
Nineteen students agreed to follow-up interviews. The semi-structured interviews 
were based on the postcourse questionnaire but afforded the opportunity to check for 
understanding, clarify answers, and probe the answers to encourage deeper reflection on 
the part of the students. The students were told the interview would be recorded to 
facilitate use at a later time and I obtained their permission to record the interview. I 
started the recording device, at which time the consent to the recording was repeated. In 
order to be sensitive to gender issues and to ensure the interviewees felt uninhibited in 
their responses, my wife, Lori, interviewed the women, and I interviewed the men. The 
interview was later transcribed. 
I conducted electronic interviews with all students in the class thirty, sixty and 
ninety days afterwards. I explained to the students that the purpose of this interview was 
to assess their ability to use the content from the course in their own lives and in their 
ministry to others. All students consented to participate and provided their e-mail contact 
information. The questionnaire was sent to each student as a blind copy recipient with 
instructions that they send their replies only to me. This process was repeated at the 
thirty, sixty and ninety day points. The answers were returned electronically and 
transferred to a Microsoft Word document and saved. 
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Data Analysis 
Throughout the intervention the research generated data that required analysis, the 
process of bringing order, structure, and meaning to the material in a way that facilitates 
its use. The challenge was to identify patterns and place raw data into categories that 
would facilitate the reporting of the results of the intervention in a logical, meaningful 
way (Sensing 194). This analysis included the use of patterns, categories, and themes for 
analysis. In analyzing the data, effort was made to produce a description which goes 
beyond the surface and seeks to unveil hidden meanings. Such a description looks for 
meaning in gestures, tones, body language, silence, and other nonverbal expressions. 
The analysis considered the context in which the data was generated as context at 
least influences and perhaps determines meaning. I followed a recommended pattern for 
approaching the data that began with reading and rereading the documents on several 
occasions. The resulting familiarity with the data is beneficial: "Becoming familiar with 
the data will enable you to take the next steps more easily" (Sensing 196). I looked for 
repeated concerns, topics, expressions, stories, or claims (196). These questions were 
asked continually as the process of analysis continued: "What do the data mean? Are they 
relevant to the case under consideration?" (196). 
I also followed a suggestion for three ways of reading documents. The first 
reading is literal and highlights particular words, phrases, language, interruptions, and 
gestures. This reading allowed the gathering of quotes. The second reading is an 
interpretive reading of the data. This reading looks for meanings, both implied and 
inferred, and allows organization around these meanings. The final reading is reflexive, 
the reading in which my personal feelings and understanding of the data was developed 
(Sensing 196-97). 
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Care was taken in the analysis to avoid the confusion of multiple meanings and 
imposed meanings. I also asked the questions that would indicate slippage: "What is not 
congruent in the data?" (Sensing 200). I was alert for rival explanations, that is, multiple 
explanations from the data that are equally plausible. As the data was analyzed, it was 
coded and stored to allow convenient retrieval (203). Interpretations were offered 
tentatively as this "is best when offering conclusions and making assessments about the 
results of the project" (195). 
Ethical Procedures 
A researcher has an ethical obligation to all who participate in the study. Sensing 
provides a helpful reminder: "Research ethics pertains to the interaction between 
researchers and participants. Throughout the process of research, remember that the 
people who participate in the project matter" (emphasis original: 32). The highest 
standards of research ethics were sought during the project. 
The course syllabus described the purpose and scope of the project and this 
description was repeated on the first day of class. A reminder was communicated orally 
to the students during the class. The option of not participating in the project without any 
adverse effect was given to the students. Each person who participated signed a consent 
form that was clearly written and any questions answered. I informed the students that 
reference would be made to the class, the dates of instruction, and Faith Bible College but 
no reference would be made to them individually. They were assured that anonymity in 
information they provided would be maintained. Only my assistant and I had any access 
to the data. It was stored on my computer or on an external data storage device, both 
available only to me. I stored the data until the dissertation was written and approved. 
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These and other details were set out in the consent form, a copy of which I retained (see 
Appendix F). 
CHAPTER 4 
FINDINGS 
Problem and Purpose 
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The Church is growing around the globe in remarkable ways and in places never 
before reached with the gospel. This growth brings with it the heightened need for 
spiritually mature leaders for the church in the majority world who are equipped to lead 
those to whom they minister into deeper spiritual maturity. This is not to say there are not 
spiritually mature leaders in the majority world. There certainly are. The effort of this 
project was to provide to them a course that could challenge and equip them to grow even 
deeper themselves and to lead those to whom they minister into deeper spiritual maturity 
as well. 
The four research questions that guided this study included evaluation of (1) the 
essential components of a course on spiritual formation, (2) participants' understanding 
and utilization of the theological foundations and essential principles of spiritual 
formation for the purpose of personal growth, (3) the effectiveness of the course in 
transferring know ledge and understanding of the theological foundations and essential 
principles of spiritual formation to the students, and (4) the effectiveness of the course to 
equip students to transfer the essential principles of spiritual formation to their 
congregations or communities of service in a way that encourages and equips laity to 
greater spiritual growth. 
The purpose of the research was to evaluate the effectiveness of the course of 
instruction in spiritual formation for majority world church leaders in equipping the 
students to integrate what they learned about spiritual formation into their own lives and 
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into the lives of those to whom they minister within their congregations or communities 
of service. 
Participants 
The project, a course on spiritual formation for church leaders in the majority 
world, was taught at Faith Bible College, Quezon City, Philippines, over a two-week 
period from 7-18 October, 2013. The course was presented in modular format in the 
ordinary method of instruction for the school. As courses are often taught by visiting 
instructors, this is an ordinary format. Instruction was presented for four hours each day, 
8:30 a.m. to 12:30 p.m. 
Faith Bible College is associated with the Faith Evangelical Church of the 
Philippines, and the majority of the students were associated with this denomination. 
However, students from other denominations also attended. The staff was extremely 
helpful in the arrangements for this class and greatly enhanced its value. The facilities 
available at Faith Bible College were very adequate. In fact, they would be enviable 
among many schools in the majority world. Even in the midst of a typhoon, the electrical 
power was reliable. Classrooms were adequately equipped with tables, chairs, 
whiteboard, PowerPoint, and voice amplification. A separate office was provided for the 
use of the instructor. 
The course was designated as Spiritual Formation: Theology and Application, and 
publicized by the school with this description. The course was attended by twenty 
students, seventeen of whom were taking the class for three hours of credit that would 
apply toward completion of a degree and three of whom were auditors. Among the 
students were thirteen who were pursuing degrees at Faith Bible College, three graduates, 
two pastors, and two engaged in some other form of ministry. They were all Filipinos 
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who ranged in age from 17-80. Table 4.1 shows a breakdown of the students according to 
age range. 
Table 4.1. Student Age Ranges (N=20) 
Student Age Ranges n % 
Under 20 5 
20 to 30 6 30 
30 to 40 3 15 
40 to 50 4 20 
50 to 60 4 20 
Over 60 2 10 
Overall, women in the class outnumbered men nearly two to one. Of the twenty 
students, thirteen were female and seven were male. Three of the students were active as 
pastors; eight were involved in cell ministries; and, the others in outreach, discipleship or 
other activities. The students attended faithfully and participated actively in the course. 
Research Question #1 
The first research question was, "What are the essential components of a course 
on spiritual formation for majority world church leaders which would equip them for 
deeper levels of personal spiritual growth?" The breadth and depth of the topic of 
spiritual formation is such that it could never be covered in a single course. The course 
was further limited by time constraints, in this particular case forty hours of instruction 
over ten days. Nevertheless, this research question sought to guide the selection of key 
topics on spiritual formation so as to provide the students the most beneficial exposure 
possible to both classical and contemporary scholarship. The result was the selection of 
twenty-four topics to be included in the course. (see Appendix E). 
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The course content questionnaire was submitted to selected individuals early in 
the dissertation process. This group of individuals included a seminary professor, a 
pastor, and a missionary regularly engaged in instructing or leading spiritual formation. 
The response data was analyzed to determine the validity and completeness of the content 
of the course of instruction. The responses overall were very much in the affirmative, 
tending to validate the selection of the topics for the course. They gave suggestions for 
improving the wording or presentation of the topics rather than changing any of the 
selected topics (see Appendix A). 
Comments related to format promoted consistency, clarity, and accuracy in the 
presentation of the topics. Very helpful comments were offered for improvement of the 
content of the topics. Regarding the Image of God, a strong focus on the irnago Dei as 
being reflected in the two-gendered totality of humankind was encouraged. Further, a 
Trinitarian focus would emphasize the communal aspect of spiritual formation. 
The presentation on the Fall was strengthened through the observation that at the 
heart of Genesis 3 is the desire to do things my lvay, a post-Fall human disposition seen 
over and over in the story of Adam and Eve and their descendants. This disposition is the 
root of sin, and its understanding is crucial in spiritual formation. The desire to do things 
my way leads to a failure of trust in God, the key causation in the Fall. 
One individual who reviewed the topics suggested that a comparison between 
Jesus' understanding of holiness with that practiced by the Jewish leadership would be 
beneficial. The tradition followed by Jewish leadership used holiness as a fence to keep 
out the contamination of all that was non-Jewish. In contrast, Jesus took the holiness of 
his presence into unclean places that they might be purified with that presence. Although 
this practice of holiness could have been observed by Jewish leaders from the Old 
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Testament, it was made crystal clear in the associations Jesus sought with his disciples 
and friends. A further suggestion was the addition of a stronger and clearer statement 
demonstrating the connection between the call to holiness and the image of God. 
Regarding the class on Transformation: The Work of the Holy Spirit, a reviewed 
commented that this topic generates two questions that should be pursued: What is the 
true personhood of humankind? What will it look like when transformed by the grace of 
God? In addition, appreciation for the strong emphasis on anger was expressed. It was 
noted that anger manifests itself as wounded pride. The crucified self dissolves anger, this 
result being an objective of spiritual formation. A suggestion to have the students identify 
some of the reasons for dry times and to reflect on those within the context of the Psalms 
was immediately implemented. 
Additional data that speaks to the relevance of the course content was found from 
responses of the students to questions # 16 and #17 on the pre- and postcourse 
questionnaires. Responses to question #16 were used to gauge relevance of the course to 
the students' personal spiritual formation while responses to question #17 were 
informati ve as to the course's relevance to their ministry. 
In response to question # 16, the students mentioned the image of God, 
understanding of self, trust in God, and the work of the Holy Spirit as indications of the 
relevance of the course to their personal transformation. One student commented that the 
course led her to "deeper insights and a deeper understanding of God, His holiness and 
how he wants us to be holy as His greatest purpose for me and all human beings." 
Another wrote of "a radical thinking in the area of spiritual formation," saying the course 
had led to a new understanding of the spiritual disciplines in relation to the image of God. 
The student observed further, 'This course helps in committing myself to these 
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disciplines so that the image of God in me can be fully realized as I continue to learn and 
apply these disciplines." Other students mentioned opening the heart to the work of the 
Holy Spirit and being able to identify sins that had previously gone unrecognized. 
Responses to question #17 were used to gauge relevance of the course content to 
the students' preparation to lead in spiritual formation in their ministry. Responses from 
the students to this questions indicate some of the ways the course would equip them in 
their ministry: 
The course was able to help me understand my need for God in my life 
continuously. That I need the guidance and leading of the Holy Spirit to 
live a holy life. And through these, a better understanding of who I am, I 
can be able to help others especially in my cell group to develop a long 
and profound and genuine interest of spiritual formation in their lives. 
Finally, data also came in the form of the assessment graciously made by the 
Academic Dean of Faith Bible College who observed all of the classes: 
The course was very relevant in the sense that it provided me with a good 
basis for grounding our students theologically and biblically while guiding 
them in their spiritual formation and their preparation as church leaders. I 
can see that this course is able to integrate all of the student's learning 
from his other courses which would enable him/her to understand and 
appreciate the significance of being formed spiritually even before they 
launch out into full time ministry. 
Secondly, the learning and insights I got from this course are valuable 
and definitely useful to us in the Bible college as we continue to refine and 
enhance our curriculum to meet the needs of our students. I definitely 
would recommend to our Curriculum Revision Committee that we include 
this subject in our current curriculum. 
Research Question #2 
The second research question was, "Prior to the course, how well were the 
theological foundations and essential principles of spiritual formation understood and 
how effectively were they being utilized by the students (population) for the purpose of 
personal growth?" Data for this research question was collected through the precourse 
questionnaire distributed to the students enrolled in the class at Faith Bible College (see 
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Appendix B). I collected the completed questionnaires in the classroom on the first day of 
class. One-on-one interviews that were conducted on the first two days of the class on the 
school premises supplemented the data from the questionnaires. The precourse 
questionnaire revealed that the students came into the class with a fairly high level of 
spiritual maturity. Two of the students commented that they had studied many of the 
principles of spiritual formation earlier in their studies at the school. 
The first question on the precourse questionnaire asked for the meaning of the 
Genesis 1 :26 revelation that humankind was created in the image of God and the 
significance of this understanding to the discipline of spiritual formation. Three of the 
answers mentioned the authority of humankind to rule, seeing this as an authority that is 
relative to God's absolute authority. Nine comments focused on the attributes or 
character of God, stating that to be created in the image of God means that humankind 
has been given to some degree the attributes of God. The list of these attributes includes 
wisdom, knowledge, righteousness, goodness, love, grace, and holiness. There were also 
general comments that creation in the image of God means men and women are moral 
beings with the ability to choose between right and wrong and should live life in 
imitation of Jesus. 
Little response came to the portion of the question that asked about the 
significance of the Genesis 1 :26 revelation to spiritual formation. Seven students saw that 
the creation narrative indicates the existence of an image that should be restored. Thus, 
connecting the image of God with spiritual formation, they spoke of the restoration of the 
image of God or "restoration to fullness as God created" or restoration of a broken 
relationship. Absent were answers that saw not only the static aspects of the image of 
God but also its dynamic reality. 
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The second question explored the students' precourse understanding of Paul's 
admonition to "work out your salvation" (Phil. 2: 12). Two of the students answered this 
question in a way that could be construed to contemplate works salvation (conversion), 
but the remaining fifteen who provided a precourse answer seemed to have a fairly well-
developed understanding of the matter. One student wrote, "When we are saved, Christ 
gives us the Holy Spirit who will guide us and help us to mature spiritually and spiritual 
maturity or growth is what Paul was saying, when he said work out your salvation." 
Seven spoke of the process of spiritual formation that remains after conversion, seeing 
salvation as a restoration of the image of God. Six mentioned "struggle" or "strive for 
holiness" and good works to be seen "as a result of our salvation" but made no reference 
to growth in spiritual maturity being the result. 
The third of the precourse questions addressed the sanctification gap, the failure 
to see growth in Christlikeness following acceptance of Jesus as Savior. This concept 
identified the need to understand both justification and sanctification as essential pieces 
of a believer's salvation, an understanding that is foundational to a discussion of how the 
believer grows in Christlikeness. Again, the students seemed to bring to the class a well-
defined understanding of this principle. The students readily identified concepts such as 
being forgiven, pardoned, counted as righteous, declared righteous, and free from the 
penalty of sin with justification. Justification was understood to be an instantaneous work 
given by grace to a believer as a result of the work of Jesus on the cross. 
The students then went on to identify sanctification correctly as the process or 
ongoing work of the indwelling Holy Spirit: 
Sanctification is an act of the Holy Spirit, and the process by which we are 
made "holy .... " It is when the Holy Spirit made us aware or convicts us of 
an inner need to be cleansed from that "sinful nature" in us. 
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Fourteen spoke of sanctification as a daily walk, recognizing that "God can continue his 
saving works in our lives by purifying us by revealing sin and us asking forgiveness." 
These answers indicate the students came into the class with an understanding of both 
justification and sanctification. 
The fourth question touched upon a basic premise of the class that by 
understanding oneself, specifically the false or fallen self, a believer can be better 
equipped to open that area of his or her life to the transforming work of the Holy Spirit. 
This premise is predicated on the believer's understanding of what is meant by se~f and 
particularly fallen self or false self This understanding is a key to the enhancement of 
spiritual formation in one's life. The question asked for both an understanding of se(f and 
how this understanding relates to spiritual formation. 
As might be expected, reference was made to the old self and the new self. Five of 
the students seemed simply to equate the self with the fallen self: 
The "self' is the fallen nature of man and this thing called "self' will 
thrive on anything except "death" to it. Its role is to deter our spiritual 
growth or may even stop it if the self is not "killed" so to speak. The self 
will be eradicated by our sanctification. 
Another spoke of the self as "fleshly desires, selfish" and as the "'proud' nature of man." 
The distinction between the true self and the false self was present in some answers. One 
student wrote, "Spiritual formation begins w/denying ourselves and making Jesus rule. 
'Self' under the rulership of Jesus brings spiritual formation." 
An absolutely essential understanding of spiritual formation is that it is the work 
of the Holy Spirit. A false self cannot make a false self holy. In response to this concept 
in the fifth question, most students identified a general way in which the Holy Spirit 
works. The students tended to refer to the Holy Spirit as their helper or the one who helps 
them in some particular area of life. Many of these areas were identified, including help 
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to conform to God's image, help to pray and understand Scripture, reveal truth, enlighten, 
convict, comfort, and give wisdom. All of these statements are true and important. 
Four students in the class responded in a way that showed awareness of the 
extraordinary significance of the Holy Spirit. One wrote, "The transformation [in us] is 
the main role of the Holy Spirit." Another said that the power to change through spiritual 
formation comes from the Holy Spirit. A third commented, "In totality, spiritual 
formation ... is empowered by the 'indwelling of the Holy Spirit' as He takes or calls one 
to make every effort to grow in Christian virtues." 
The sixth question inquired into the role of the believer in his or her spiritual 
formation. As would be expected from this class, the students brought into the class the 
understanding that the believer does have a role in his or her spiritual formation. As 
correctly stated, this participation includes surrendering one's will to the will of God, 
obeying at the expense of self and "giving the Holy Spirit full controL ... " These actions 
are a response to the leading of the Holy Spirit. 
This awareness was a little more specific in answers that recognized the synergy 
that results (i.e., the believer's participation resulting in the more complete work of the 
Holy Spirit). The means by which this participation occurs came through in some 
answers: "Our part is depending on His guidance in our reading of the word, asking 
enlightenment, being sensitive to his convictions, obeying, yielding to Him and in 
everything we do we depend on His power." Another answer affirmed, "The follower of 
Jesus participates in the work of the Holy Spirit in his or her spiritual formation through 
prayer. We should ... ask the Holy Spirit to guide us always specially in the ministry." 
These answers represent a fairly well developed response to a rather basic question. 
Long 172 
The seventh question was comprehensive in nature, simply asking the students to 
give their understanding of the ultimate goal of spiritual formation. For a precourse 
answer, the response of one student exceeded expectations: 
The goal of spiritual formation is "Christlikeness." It is being cleansed 
from the "sinful nature" and being restored back to the "image of God." It 
is to grow more and more like Christ, manifesting the inner glory of God 
the Father exhibiting Christian perfection and love. 
All seventeen of the students who answered demonstrated a sound general 
understanding of the goal of spiritual formation. Seven of the students responded in terms 
of being conformed to the image of Christ or the image of God. Christlikeness was 
mentioned seven times and being made holy was specifically identified twice. Three 
spoke in terms of the action or attitude of a believer such as being "fully surrendered" or 
"submitting to the Lord's will." 
The eighth question considered the context in which spiritual formation should or 
even must take place. The students came into the class with well-formed understandings 
of the assurance of the love of God. This love can be seen in the assurance of salvation, in 
being forgiven and belonging to God's family, in being free from condemnation and 
having the witness of the Holy Spirit to God's love. Thirteen students mentioned specific 
verses as promises of God's love, including Romans 8:38-39 and John 3: 16. The peace 
that a believer may come to know was cited as evidence of God's love as well as that 
Jesus died on the cross for everyone. 
The second part of the question asked how acceptance of this promise might 
promote spiritual formation. Two students found confidence to engage in spiritual 
formation from the assurance of the love of God. Another spoke of the hope of God's 
constant presence, which comes from this assurance as promoting spiritual formation. 
Four said the assurance of the love of God motivated them to obedience or the desire for 
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Christlikeness. It "gives us confidence and faith to start spiritual formation." All of these 
observations are correct and valuable. They left room, however, for the course to instill 
an understanding that spiritual formation has no element of earning or maintaining the 
love of God. 
The spiritual disciplines are important in and of themselves, but collectively 
referred to and understood as means of grace affords the opportunity for the student to 
understand the disciplines not merely as practices or habits but as ways in which they 
open their lives to the grace freely offered by God. The ninth question explored the 
students' understanding of this concept. Four answered in an obvious way, listing only a 
few of the disciplines such as prayer and study of the Bible. Six of the students conflated 
means of grace with grace itself, missing the distinction. One wrote, '''Means of grace' 
are the means that God uses to strengthen our faith .... " Another defined means of grace 
as ways God shows his mercy. While these responses are not incorrect, they are 
descriptive of grace generally. 
An answer that comes closer to the desired understanding defined means of grace 
as "tools God gave us to reach Christian perfection." Again, this is correct, but it leaves 
room for a deeper understanding. This answer as it is omits the understanding that God 
has ordained that grace flows through the disciplines and also leaves room for spiritual 
formation by self-help as opposed to spiritual formation centered in God's grace. Six 
answers to this precourse question reflected the direction the course was to take, seeing 
means of grace as "channels of God's grace," "channels or vessels were [sic] the grace of 
God is communicated" or "ways that one can feel God's grace in our lives." 
The tenth question on the precourse questionnaire asked the students to identify 
the seven deadly sins and the corresponding virtues. The answers were not as precise as 
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they might seem as some names vary among different writers even today. All of the 
students had some familiarity with the subject since all of them came from a Catholic 
background and mentioned they had been exposed to the concept during their early 
education. 
Seventeen of the twenty students attempted to answer the question. Interestingly, 
while most were able to name many or most of the sins, they were significantly less able 
to list the corresponding virtues. Table 4.2 indicates the students' responses. Thus, nine 
were able to identify all seven deadly sins but only four identified all seven virtues. Four 
students identified six deadly sins while one identified six virtues. Some of the other sins 
listed as among the seven deadly sins included murder, lying, witchcraft, homosexuality, 
blasphemy, and adultery. Interestingly, four students listed something related to the 
tongue, such as lying, as among the list. 
Table 4.2. Identification of Seven Deadly Sins and Seven Virtues (N=17) 
Number of Sins 
or Virtues Names 
7 
6 
5 
4 
3 
2 
0 
Seven Deadly Sins 
n 
9 
4 
0 
2 
0 
0 
Seven Virtues 
n 
4 
3 
o 
2 
The eleventh question asked how a believer is impacted by the seven deadly sins 
and how they are engaged in spiritual formation. One student expressed some of the 
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challenge they present when she wrote, "So deep-I can't explain." The students 
understood that an impact of these sins is to prevent or inhibit the believer's progress in 
spiritual formation. Three students spoke of the impact of the seven deadly sins in 
particular ways, such as laziness when doing devotions or attack at times of Bible 
reading, prayer, and ministry. Nine answered in a way that acknowledge the reality of the 
seven deadly sins and that they must be resisted but did not connect them with the fallen 
nature of humankind. One student wrote that through spiritual formation the believer can 
"learn to overcome these sins." This self-help reference begs the question of the role of 
grace. 
Three students connected the sins with the nature of fallen humanity: "These 
seven deadly sins are common to man. It is part of his nature, 'the sinful nature' brought 
about by the 'fall of man. ", While spiritual formation was seen as a process by which the 
sins are opposed, one answer captured more completely the understanding to which the 
course is directed: "They are inherent to the sinful nature of man. The follower must be 
aware of these and work for transformation thru the help of the Holy Spirit." However, 
most precourse answers failed to answer how the seven deadly sins are addressed in 
spiritual formation. 
The last four questions dealt with topics that should be addressed in a course on 
spiritual formation. The first of those questions raised the age-old problem of suffering: 
What hindrance does suffering pose to spiritual formation and how should the problem be 
understood within the discipline of spiritual formation? Much more than is typical in 
American culture, Filipinos are accustomed to dealing with suffering. Therefore, that the 
students came into the class with experience upon which they could draw is no surprise. 
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Acknowledging that suffering is part of this world, it was recognized that 
suffering can cause a believer to focus on the suffering rather than "on how God will 
solve your problem & what are the lessons he want [sic] us to learn." Suffering becomes 
a "hindrance for spiritual formation if we start to doubt God, become uncertain and feel 
hopeless and abandoned." Another student understood that suffering can cause a believer 
to feel less loved by God. 
At least ten of the students brought into the class the understanding that even in 
suffering God is sovereign and in control. This awareness was reflected in statements that 
God uses suffering or that God allows suffering or that God will bring suffering to an 
end. Therefore, God can use suffering to transform the believer and "to make us stronger 
and to rely on Him alone." One student observed, "In our suffering, our character is being 
refined." Another wrote, "Suffering produces good character that is needed in spiritual 
formation. It is the cement that hardens the genuineness of our spiritual formation." 
The thirteenth question dealt with the issue of legalism-how the Pharisees 
viewed it and how it can be avoided in spiritual formation. Avoidance of legalism is 
critically important because true spiritual formation cannot result in a mechanical 
religiosity or mere head knowledge. It seeks a deep transformation, a transformation of 
the heart. 
Legalism is a topic with which a basic understanding could be expected as was 
true with these students. It was recognized that legalism includes both self-righteousness 
and a blindness to that self-righteousness. Thirteen students observed that legalism 
involves external effort with an absence of internal transformation. One student expressed 
the concept well: "The Pharisees tried to fulfill the religious requirements of their religion 
with their own efforts. They are diligently doing it, even taking it to the extreme, but with 
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the absence of love. They saw it as purely works." Another student wrote that legalism is 
habit rather than a journey with God. Ten correctly pointed to rule keeping or merely 
following the law as the focus of a legalistic approach to spiritual formation. It is 
inherently self-centered and prideful. Seven students commented that one avoids legalism 
by grace through faith so one can boast only of the grace we receive from Christ. One of 
those students wrote simply, "It's all about Christ." 
Spiritual formation in community, the focus of the fourteenth question, was 
presented for several reasons. Spiritual formation means total availability to God for the 
sake of others; hence, it is in the community in which the lessons of spiritual formation 
must be applied. Indeed, some lessons will only be learned in community, and it is in 
community that these lessons are often the most difficult to live out. 
The students' precourse answers reflected an understanding that as God is 
relational so they, too, are relational as image bearers of God. Thus, there is a parallel 
between the way they relate to God and the way they relate to others. The students 
recognized that the ability to relate properly to others matures in community. "With the 
help of co-believers, we can become a more mature [believer]." In accord with the first 
and second commandments (Mark 12:30-31), the students expressed the understanding 
that one's spiritual formation relates both to God and to others in one's community. One 
student took this a step further, stating, "It is through the setting of community that our 
spiritual formation is tested." 
The fifteenth question asked about the importance of forgiveness in spiritual 
formation. The precourse answers from the students took one of two forms. First, nine 
students responded correctly that as the believer has been forgiven by God so the believer 
owes forgiveness to others. This basic truth is reflected in the Lord's Prayer and the 
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admonition that a believer is forgiven as he or she forgives others. One student wrote, 
"To respond to God's forgiveness is to forgive others also." Another answered, "When 
we realize how much God forgave us, we can forgive others for what they have done to 
us." 
The second line of answers realized that lack of forgiveness for others will 
constitute a hindrance to one's spiritual formation. With forgiveness comes a freedom 
from "negative emotions," which allows deeper fellowship with God. In addition, 
"unforgiveness and offense in the life of a believer will prevent or shield the individual 
from the work of the Holy Spirit, hence spiritual growth is prevented." 
Overall, the students made a good effort to provide answers to these questions. 
Their answers were beneficial in coming to an understanding of where they were in many 
areas of spiritual formation. Their answers also reflected that they brought into the class a 
high level of spiritual maturity, to the credit of Faith Bible College and the churches in 
which the students have grown in their faith. 
Research Question #3 
The third research question was, "How effective was the course in transferring 
knowledge and understanding of the theological foundations and essential principles of 
spiritual formation in a manner that enabled students (population) to implement these in 
their own lives for the purpose of personal spiritual growth?" 
The first question on the pre- and postcourse questionnaire asked for the meaning 
of the Genesis 1 :26 revelation that humankind was created in the image of God and the 
significance of this understanding to the discipline of spiritual formation. Three of the 
postcourse answers continued to speak of attributes of God such as holiness, love, 
righteousness and intellect. While these answers remain valid they do not represent a 
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movement to a deeper understanding of the significance being created in the image of 
God has for spiritual formation. However, ten of the responses did suggest movement in 
this direction. Beyond general attributes of God was the recognition that "his glory 
resides in us." A more specific statement of transformation was that the believer "can still 
be holy and righteous because that was our original nature." The recognition that 
"spiritual formation seeks to restore" the image of God remained but also the implied 
recognition that because of the Genesis 1:26 revelation, "acknowledging our fallen 
situation increase [sic] our commitment to be transformed to Christlikeness." There was 
also an awareness of the grand scheme God put into place with spiritual formation firmly 
rooted in the image of God: "It means that from the beginning, God's plan for mankind is 
to make us like Him .. ,," Finally, there were deeper statements of personal value to be 
found in the true understanding of God's creative design. One spoke of the inspiration to 
see herself as an overcomer and "that I am not a loser but a victorious child of God." 
The second question explored the students' postcourse understanding of Paul's 
admonition to "work out your salvation" (Phil. 2: 12). While the students started the class 
with a well-developed understanding of Paul's admonition, some deeper understanding 
resulting from the course may be gleaned from these answers. Some form of engagement 
on the part of the believer was coupled with "participation with the Holy Spirit," even a 
"di vine/human cooperation" in response to Paul's guidance. Another student addressed 
Paul's meaning regarding human effort: 
[We are to] do all we can, with intent and determination to cooperate with 
the Holy Spirit, in His work of our spiritual fomwtion towards 
Christlikeness. Paul meant for us to allow the Holy Spirit to be free in 
sanctifying us, a process which may take a lifetime. (emphasis original) 
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Reference was made to the "progressive work of the Holy Spirit," to the "daily walk and 
surrender," "submission," and to asking God continually to cleanse "[us] so that we will 
be completely transformed in the likeness of our Savior Jesus Christ." 
The third postcourse question sought to surface clarity gained from the class in 
understandings of justification and sanctification. Given the rather clear understanding 
indicated on the precourse questionnaire, it is no surprise that only a few indications of 
growth can be teased out of the responses on the postcourse questionnaire. There was 
some connection between sanctification and the restoration of the image of God, a key 
concept that ran throughout the course. There was also the stated recognition that the full 
transformation of the heart of the disciple is God's intention, and it begins simultaneously 
with justification. Sanctification was identified by four students as "the process of setting 
us apart from the standard and influences of the world," and specifically as a call to 
holiness. 
A deeper understanding of the self as created by God and the false self that 
resulted from the Fall was the subject of the fourth question. This distinction was clearly 
stated by one student as follows: 
There is a "true self' and a "false self." The 'true self' was originally 
designed by God. It is holy, pure, whole, and fully trusting in God. The 
"fallen self' by its very nature is sinful, it is a self that rejects God & 
glorifies the "self." 
One student spoke of the understanding that as originally created the self was holy and 
that understanding this original state leads to a better understanding of fallenness and its 
association to one's relationship with God. Another recognized a change in identity as a 
result of the Fall, observing that the identity of the false self "became all what I want, 
meaningless and self-centered." 
Long 181 
Part of the fourth question asked whether spiritual formation might be enhanced 
by a deeper understanding of the false or fallen self. Fourteen of the students responded 
affirmatively, one concluding that this understanding will help him or her be aware of the 
present situation and its limits, leading to a greater dependence on and trust in God for 
sanctification. Another wrote that understanding the false self would help a believer to 
"be able to surrender his or her whole being to god and fully understand the message of 
the Cross." Two more student responses suggest a growth in understanding of the issue: 
"By knowing the truth about our 'fallen self,' we will feel humble and ask God to help us 
to overcome our sins, for we cannot be righteous without the help of the Holy Spirit." 
Another answer was similar: 
It is because once we have become aware of the effects of SIN in our life 
and how our nature self responds to different temptations, then we'll 
become more and more in need of God and His transforming power in us. 
We'll know that we need to appropriate God's means of grace. 
Responses to the fifth question regarding the role of the Holy Spirit in spiritual 
formation demonstrated some growth in this area. As reported previously regarding the 
precourse answers, there was a tendency to refer to a particular action of the Holy Spirit, 
generally being a helper in various ways. Only four students took this understanding to a 
deeper level of the primary role of the Holy Spirit. In the postcourse answers, nine of the 
students continued to speak only of the general action of the Holy Spirit as helper. 
However, three students in addition to the original four expressed a deeper understanding 
of this primary role. Thus, these students observed that "[s]piritual formation 
(sanctification) is predominantly a work of the Holy Spirit in the believer's life." It was 
recognized that from the indwelling of the Holy Spirit comes an empowering to do the 
will of the Lord. 
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The superiority of the role of the Holy Spirit comes through in one answer: 'The 
Holy Spirit is responsible for the whole process of spiritual formation." A complete 
statement of this point was offered: 
Transformation can be accomplished only thru the indwelling of the Holy 
Spirit. It is by the power of the Holy Spirit that we are changed. And it is 
the goal of the Holy Spirit to reverse the effect of the fall & cause us to 
submit to God. 
The sixth question inquired into the students' understanding of the fairly basic 
principle that believers have some role to play in their own spiritual formation. One 
interesting set of pre- and postcourse answers included the precourse comment that it 
"was only during the Pentecost [that] Jesus' followers participated & became bold." The 
postcourse answer noted that for believers today, from the new life given by God, "we 
can begin to cooperate with the prompting of the Holy Spirit in us." 
A specification of the role of the believer may be seen in an answer that saw this 
role as an appropriation of or "moving into" the means of grace. One answered that the 
believer's participation comes through "allowing the Holy Spirit to move freely through 
his prayers, devotionals, solitudes, fellowship w/other believers, fasting and all other 
means of grace." Another wrote, "The follower of Jesus, of course, must also do their 
part to be spiritually transformed. It depends on the willingness of the follower of Jesus if 
he would obey and follow the guidance and leading of the Holy Spirit." Especially 
appropriate was the recognition of the supremacy of the Holy Spirit, the believer's total 
dependency on the Holy Spirit, and the synergy in the relationship reflected in the answer 
of one student who wrote, "The Holy Spirit causes the human spirit to desire to submit to 
God. Our part is to be willing to submit to God." 
The seventh question asked, "What is the ultimate goal of spiritual formationT' 
The course sought to ground the answer to this question in the Genesis 1 :26 revelation. 
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Given the strength of the precourse answers to this question, very little gain in 
understanding can be gleaned from the postcourse answers. One clear misstatement came 
as the "complete annihilation of the 'self' as the ultimate goal of spiritual formation .... " 
This answer was perhaps clarified as the student continued to talk of putting on the "new 
self," suggesting "annihilation of the 'self''' was really intended as a reference to the old 
self. One student did bring in the concept of "letting go of the 'false self' or the rule of 
the self towards dependency and trust in God who is the true source of who we are." 
Otherwise, the remaining answers restated the precourse responses to the question. 
Regarding the eighth question, the premise of the course is that for spiritual 
formation to be pursued effectively it must be within the assurance of the love of God. 
Correct understanding of God's love eliminates any notion that it is earned or maintained 
through spiritual formation. This core truth was expressed clearly by one student who 
wrote, "God loves us to the fullest even when we were sinners .... He loves us as much in 
our failings and our successes. Love is freely given to us." The student went on to note 
that God's love elicits a response of gratitude and passion for the lost. There were five 
expressions of the understanding that God's love is not earned. One responded, "God's 
love is not determined by the quality of the one loved." A well-rounded statement was, 
"I'm confident that he will never leave me nor forsake me. God's love cannot be earned 
by spiritual formation. His love is always there; we will just move into God's grace & 
experience God's love." Encouragement and greater confidence were the themes of 
answers given by four students. Recognizing the presence of struggles and trials in 
spiritual formation, the love of God is an encouragement to continue. Feeling "treasured 
and valued," as expressed by one, surely is an encouragement to press forward into 
Christlikeness. 
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The ninth question looked for an understanding of the means of grace. The 
disciplines of spiritual formation are not merely practices or habits but ways in which 
believers may open their lives to the grace freely offered them by God. Prior to the course 
nine students gave answers that lacked this understanding of the disciplines, but 
considerable movement toward this deeper understanding can be seen. Two students 
quoted from the precourse reading assignment, noting that the means of grace are means 
of opening to the "empowering grace of God in our regular daily walk with God .... " 
Another wrote, "Means of grace means the various ways we can appropriate God's grace 
and participating in those means with the goal of being transformed into God's image." 
The tenth question asked the students to list the seven deadly sins and seven 
virtues. As would be expected, because these were discussed separately and extensively 
during class, all of the students were able to provide a full list of the sins and virtues. This 
set the basis for the eleventh question, how a believer is impacted by the seven deadly 
sins and how they are addressed in spiritual formation. On the precourse questionnaire, 
one student answered this question by saying, "So deep-I can't explain." On the 
postcourse questionnaire the same student said, "The 7 deadly sins identify the essential 
nature of the fallen man. All these resulted in the outgrowth of pride." Again on the 
precourse questionnaire, one student stated, "[A] believer's life is transformed through 
God's continuing work." In this student's postcourse answer, the general concept that life 
is transformed was made more specific, the student seeing this process as the "self-denial 
of these [seven deadly sins] and letting the Holy Spirit work in us .... " 
Whereas on the precourse questionnaire only five students answered the question 
of how the sins are dealt with through spiritual formation, on the postcourse questionnaire 
thirteen students gave quality responses to this question. They recognized the importance 
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of being able to identify these sins as an aid in overcoming them and being transformed 
with the help of the Holy Spirit. One student wrote, "[B]eing aware of these, helps me to 
understand myself more and be able to ask God to help me in these." Another student 
wrote that he had seen the seven deadly sins "as a I'ery total description of how fallen we 
are and therefore these are the sins that we need to be aware of' (emphasis original). 
After recognizing that the seven deadly sins are represented in the sinful nature of 
humanity, this student added a further thought: 
One has to understand that these are present and the "self' may be "tried" 
to commit these-there may be temptations all around. The believer then 
has to submit to God, and allow the Holy Spirit to work so that he can 
overcome the sins and work towards developing the virtues. 
These thoughts were also confirmed in the postcourse interviews. One student spoke 
further to this penetration of sin saying, "People have these manifest in their lives and 
they don't know. So, if they know that they will have a new perspective in their life. The 
effect of it is very real." 
The next question raised the matter of suffering, its impact on spiritual formation, 
and the way a believer should respond. Suffering can cause one to doubt God, but when 
correctly understood God can use suffering to draw a believer closer and create 
dependence and trust. A response to suffering in this manner requires that suffering be 
viewed from a proper perspective, even from an eternal perspective. These 
understandings came through in some form in the postcourse answers of twelve of the 
fifteen students who responded. It was stated that it is important that believers identify 
themselves in the suffering of Christ, a suffering endured with full trust in God. One 
student caught the important distinction between accepting suffering and seeking 
suffering. He said that in the Philippines "a lot of people embrace suffering because they 
think they are united with Christ through their suffering." Such a view of suffering as 
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something to be sought is flawed thinking. Another grounded a proper view of suffering 
in the assurance of the love of God: 
When the root cause of suffering is properly understood and the believer is 
assured of God's unconditional love and is aware of the significance of his 
identity in God, he will understand that God is in control and whatever 
God allows has a purpose and that purpose is always for the better. ... 
Five students identified unsatisfactory views of suffering, including views that 
suffering is punishment, that it is evidence that God loves a person less, that God is 
distant, and that God has abandoned a person. With this the students showed the 
understanding that God is with the believer in suffering. Thus, at various places in the 
responses of the students, a deeper understanding of suffering can be seen. 
The issue of legalism was introduced under the heading "The Mistake of the 
Pharisees." Since the students came into the class with a good understanding of this 
problem, their postcourse responses are, for the most, part a restatement of earlier 
answers. In a similar but slightly reorganized answer, one student said, "Legalism is just 
adherence to [a] set of regulations and rules. Rules never made us better persons, they 
just make us aware of our shortcomings. Rules never made us holy, just made us aware of 
our inadequacy." Another said the danger of legalism is the tendency to focus more on 
"doing" rather than on "being." This response translates into a focus on activities rather 
than on relationship with God. The student went on to say that the "transformed 'being' 
manifest good deeds as an effect of maturity .... " Finally, this answer was given: 
Everything that the Pharisee[s] did were [sic] superficial and external. 
They have the knowledge of the image of God through the scriptures but 
their righteousness are [sic] self-effort. Let us allow the Holy Spirit [to] 
work in our deepest part to avoid legalistic discipline of spiritual 
formation. 
The students brought into the class a good understanding of community as the 
place in which the first and second commandments are lived out. As this was the case, 
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their postcourse responses to question number fourteen varied little from earlier answers. 
They tended to reaffirm the understanding that the growth in one's spiritual maturity is to 
be applied in community, meaning humility, acceptance, selflessness, and concern for 
others. They also understood that life in community is a place for spiritual growth since 
the community that will point out "blind spots, help us to become aware of what/who we 
are and ... maximize the transformational process in the spiritual formation." 
In dealing with giving and receiving forgiveness, the fifteenth question sought to 
eval uate the course's effectiveness in directing the students to focus deeply on the 
questions of why and how one forgives. The difference between forgiveness that is self-
referenced and true forgiveness that seeks the healing and restoration of the other was 
discussed. The dilemma faced by Adam and Eve was also discussed, that is, the need to 
trust God's command to forgive when it seems so rational and natural to withhold 
forgiveness. 
The postcourse answers of the students reflected to some extent these deeper 
understandings. One student was able to observe that in "giving and receiving 
forgiveness we are exhibiting full trust in God and abandoning the 'self' ... for God and 
the same time rejecting control of the fallen self." Two saw the connection between 
humility and the ability to forgive. One student wrote, "[G]iving and receiving 
(accepting) forgiveness is a manifestation that our TRUE SELF is being restored" 
(original emphasis). Another may have recognized the connection with Adam and Eve 
and the central role that trust in God plays in forgiveness, stating, "Forgiveness is the 
greatest opportunity to put our trust in God." Properly understood, this reflection goes 
quite deeply into a true understanding of how essential forgiveness is to the spiritual 
formation of the believer. 
Long 188 
Table 4.3 presents an overall assessment of the effectiveness of the course in 
promoting growth in spiritual formation taken from a comparison of all pre- and 
postcourse responses of the students. 
Table 4.3. Assessment of Pre- and Postcourse Responses to Determine Effectiveness 
of the Course in Promoting Growth in Spiritual Formation 
Presence or Absence of Students within This Parameter (n) 
Growth Q#l Q#2 Q#3 Q#4 Q#5 Q#6 Q#7 Q#8 
Demonstrated a discernibly 
more clear understanding of 10 12 7 5 7 8 5 10 
the topic 
No substantial change in 
understanding evident from 7 5 7 10 8 8 10 7 
the answers 
Did not answer in a way that 
3 3 6 5 5 4 5 3 allows comparison 
Table 4.3. (Continued) 
Presence or Absence of Students within This Parameter (n) 
Growth Q#9 Q#10 Q#l1 Q#12 Q#13 Q#14 Q#15 
Demonstrated a discernibly 
more clear understanding of 11 17 10 10 9 10 8 
the topic 
No substantial change in 
understanding evident from 5 0 6 4 7 6 8 
the answers 
Did not answer in a way that 
4 3 4 6 5 4 4 
allows comparison 
The next set of questions, sixteen through thirty-one, sought perceptions from the 
students based on their cultural awareness and experience as to whether the structure of 
the course was effective in promoting the learning of concepts of spiritual formation. The 
first question asked for a very general reflection of what the course meant to the student 
in his or her personal spiritual formation. 
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All students affirmed a deeper understanding of the topic. This included a deeper 
understanding of "God, his holiness and how he wants us to be holy as his greatest 
purpose" for humankind. One response said, "I was challenged to make an honest 
inventory and assessment of myself in terms of where I am in my spiritual formation 
journey and the areas where I need to experience God's grace." Fifteen of the students 
expressed their deeper understanding specifically as a deeper understanding of 
themselves, the true self and false self having been a key focus of the course. However, 
this understanding of self took several forms. One student referred to a better 
understanding in spite of suffering that might be present. Four of the students spoke of a 
deepening confidence or trust in God, particularly significant as the lack of trust in God 
was posited as the key failing of Adam and Eve. For two this self-understanding meant 
being able to "identify what sin I am constantly struggling with" or "able to identify sins 
which I previously did not see as such." 
There were four especially encouraging and meaningful replies. One student 
described the course: 
[It] made me aware of a radical thinking in the area of spiritual formation. 
I used to think spiritual formation is just learning the different spiritual 
disciplines of Bible reading, quiet time, fasting, prayer, etc. but it is more 
than that. This course helps in committing myself to those disciplines so 
that the image of God in me can be fully realized as I continue to learn and 
apply these disciplines. 
One student wrote that the course led him to feel "rebuked, affirmed, confirmed and 
encouraged .... " Another spoke of feeling how great the love of God really is, and yet 
another said, "I now value myself, considering how God values me .... God's 
immeasurable love is something I truly felt during the class discussion." 
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The next question dealt with the design of the course to equip the students in the 
ministries in which they are engaged. The seventeenth question asked specifically how 
the course was relevant to their role as ministry leaders. Unfortunately, this question was 
too general to generate specific, helpful answers. Research question #4, which comes 
back to this inquiry, will compensate for this shortcoming. 
The answers given were generally along the line that the course did provide 
information and resources that the students can use in their ministry assignments. Four 
students mentioned using the course material in the specific context of mentoring: "I can 
use the materials in my mentoring. Whatever I personally learned from this course I will 
pass on to my ministry." A better understanding of oneself enhances one's ability to help 
others. One wrote of increased confidence in ministry. Perhaps the most relevant and 
helpful response came from the Academic Dean who monitored the course: 
[It] provided me with a good basis for grounding our students 
theologically and biblically while guiding them in their spiritual formation 
and their preparation as church leaders. I can see that this course is able to 
integrate all of the student's learning from his other courses which would 
enable him/her to understand and appreciate the significance of being 
formed spiritually even before they launch out into full time ministry. 
Question eighteen asked about the atmosphere of the class and whether it 
encouraged active participation in the class. This question is relevant because the design 
of the course and its interactive adult learning format sought an atmosphere that would 
overcome cultural and language barriers inherent in cross-cultural teaching. The students 
affirmed the effectiveness of the course in this respect, with only one student indicating a 
lack of participation but that because of shyness. One student commented that the 
"atmosphere is very conducive for learning and [the handouts] and learning activities are 
very effective." Another observed that the atmosphere of the class "not only encouraged 
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but it was also a healthy challenge that by participating actively my mind will be active 
and learn more." 
Two of students highlighted the implementation tasks as being particularly 
helpful. An implementation task allows the learner to "review and integrate concepts, 
practice skills, and examine and practice attitudes" as an integral part of the class (Vella 
45). One student said that her desire to participate in the discussion was so great that she 
overcame her shyness caused by lack of fluency in English. Once again, very helpful 
observations came from the Academic Dean reporting on feedback she received directly 
from the students as the course progressed: "The atmosphere fostered a healthy exchange 
of ideas and insights from the students and the instructor and vice-versa." 
Question number nineteen drilled down a little deeper into the atmosphere of the 
class, asking what could have been done better. Even though all students had expressed 
satisfaction with the class atmosphere, some suggested improvements. The comment of 
five students was "more time, more time." They thought the time allotted both to small 
group discussion and open discussion in the class was too short. One student suggested 
the course be taught over more than ten days but that option is not always available. 
There was one suggestion that might help with the issue of time: to distribute notes and 
handouts the day before so students could be more prepared for discussion. 
There were five comments about participation in the class, especially concerning 
those who were reluctant to participate in class. It was observed that the teacher in 
Filipino culture has the right to "pinpoint specific student [sic] to answer the question, 
specially [sic] when the students [are] composed of differently [sic] age group." The 
suggestion was that those who were not participating should be forced to do so. Two 
students also mentioned the language barrier, followed by the statement that this was 
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addressed by the small group discussion format. The impact of the language barrier was 
even more apparent in comments made during the postcourse interviews. Finally, there 
was a comment about the generation gap and different learning styles. 
The students were next asked whether the course promoted the "development of 
relationships which would facilitate and encourage spiritual formation." Again the 
students answered in the affirmative. From observation of the class, it is fair to conclude 
that the students enjoyed their interaction with each other, which enhanced their learning. 
Unfortunately, the question elicited general, vague answers as seen in fourteen of the 
responses. Seven of the responses referred to relationships that might be developed 
outside of class. One student did offer that the class would be improved if the students 
were shuffled from time to time rather than sitting at the same table. This would give 
students an opportunity to get to know others students and perhaps hear varying opinions 
during the small group discussions. In the postcourse interviews, one student commented 
that shuffling in this manner would have allowed her to hear comments from some of the 
older, more experienced students. 
Another student said the class presented "an atmosphere of openness" such that 
"the students were not at all intimidated to express themselves orally." Another comment 
reinforced the notion that the small groups were suitable for intimate sharing. From both 
comments and observations, it seems the students enjoyed engaging in a healthy 
exchange of ideas. These discussions often continued outside of class. 
The next two questions asked the students to compare the class with what they 
believed the best teachers in the Filipino culture would do, differently or not. The 
overwhelming answer to what they would do differently was that they would be more 
dynamic in teaching the class. This view came through answers suggesting that the best 
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Filipino teachers would be more engaging, use more illustrations, be more animated, 
express more emotions, show more videos, and provide more real-life examples to 
illustrate the points. One commented, 'The voice is monotone." 
Another suggestion was that the best Filipino teachers might have something such 
as a Freedom Wall. This idea would involve asking the students to identify a main insight 
from the class or something that had a real impact on them. Then have them write their 
experience on sticky notes and post them on a board, allowing others to add their own 
thoughts or insights to the students' posting. 
Regarding the part of this question asking what the best teachers would do the 
same brought some affirmation. The lecture, reflection, implementation, and integration 
components of interactive adult learning were affirmed as well as the use of small groups 
for discussion. The interaction with the students was positive as well as my questions for 
students, and affirmation of the students when they answered. The atmosphere 
appropriatel y encouraged students to participate in the class, and it was encouraging to 
read that at least one student found in the instruction a sense of humor and relational 
approach to the students. 
The next question, number twenty-three, asked about the quantity and quality of 
the material presented and whether it included a balance between lecture and reflection. 
Seven of the students wished for more time for the course and especially more time for 
reflection: "Though I feel it was adequate, I think it could be better if we have a little 
longer more time to interact and discuss." Nine students commented favorably on the 
balance between lecture and reflection, answers that still left open the desire for more 
reflection time. In varying degrees all students had some positive comment about the 
impact of the material, insights, and changed attitudes and understandings. 
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The next set of three questions dove directly into the contextualization of the 
course based on learning style. The course was presented in a cross-cultural context, 
meaning the design of the course took into consideration the contextualization of content 
and learning styles of the learner. For example, Americans may tend to be independent in 
decision making, a trait reflected in their learning style. Others, for example in an Asian 
culture, are likely to be more corporate or community oriented in their decision making, a 
tendency that will also appear in their learning style (Lingenfelter and Lingenfelter 25). 
Therefore, the students were asked whether Filipino culture is oriented toward 
independent learning or corporate/community learning and whether the course 
accommodated or conflicted with this traditional learning style. 
Fifteen of the students indicated Filipinos prefer a corporatelcommunity learning 
style. Five described the style as something of a hybrid, the students saying they like to 
process the information first on their own but then like to confirm their conclusions 
through discussion with others. One said of Filipino students, "They love getting insights 
from others and share their knowledge to others." Another said, "[T]he input of others are 
[sic] essential because it further deepens the insight." Finally it was offered that while 
Filipinos recognize the importance of independent thinking and reflection, "Filipinos love 
to huddle and we enjoy a hearty discussion over mealtimes." 
The answers to the question about how the course accommodated the traditional 
learning style focused again on the value placed on interaction. One answer set the tone, 
saying. "Filipinos love to hear and be heard." The students were commendable in their 
willingness to speak before the group in English and did very well when doing so. The 
small groups, though, allowed sharing in Tagalog to the extent desired, which resulted in 
some active, animated discussions. In addition to interaction, it was noted that Filipinos 
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are visual learners, making the handouts and PowerPoints highly effective. At one point, 
one of the students ventured to the whiteboard to illustrate a point. Before long she had 
been followed by several other students providing an illustration to go along with the 
point they were making. One student observed, "Filipino[s] love to talk and love to eat, 
so snacks fit well with the learning process." This comment is a point with a point since 
food was not allowed during class; perhaps an illustration of my cultural blindness. 
As to conflict with traditional learning style, amazingly thirteen of the twenty 
students said no conflict existed. For some this absence of conflict was based on the 
ability of the Filipino student to adapt to any style of teaching. For thirteen, though, it 
was simply that no conflict was noted. Mention was made of the fact that some examples 
used in class were not "in the Filipino context." There was a comment about Filipinos 
getting bored with "monotonous and plain discussion" and preferring instead "lively 
interaction (drama, skits, etc.) and activities that requires [sic] movement." There were 
substantial indications that through the use of interactive adult learning techniques, 
especially small group discussions, the course was generally in line with Filipino learning 
styles. 
Many classes will have aspects that make students feel uncomfortable but that can 
be within an overall comfortable context. A proper balance of these two will facilitate 
learning. With this in mind, the students were asked what about the class made them feel 
uncomfortable or ill at ease and whether this environment was helpful to learning or a 
hindrance. Eight of the students said they felt totally comfortable in the class. One 
comment was that discomfort came through realizing that the student's approach to 
spiritual formation may have been wrong. One student mentioned discomfort from 
knowing all the other students were pastors or Bible school students. Another felt unease 
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when expected to share personal experiences. There was one self-confessed introvert who 
acknowledged that he or she felt uneasy with the group discussions. 
Seven students commented on a level of discomfort from the use of English and 
the difficulty it caused with understanding. One said, "I may have missed a few points 
due to my English 'deficiency.' Although, I guess these few points may have been 
discussed during our small group interaction." Another acknowledged a lack of ability to 
express ideas in a different language. 
The teacher-student relationship is a crucial feature of any class. Expectations 
surrounding the relationship between student and teacher can vary greatly from one 
culture to another. Traditional thought assumes that students of an Asian culture will 
expect the teacher to be an authority who, at least traditionally, is never questioned. This 
attitude is in stark contrast to expectations in more Western cultures. When the teacher is 
seen as the unquestioned authority who provides material to be memorized, one result is 
that efforts to engender questions and interaction would be viewed as a waste of time. 
Inquiry into this aspect of the course came through the question of the role of the 
teacher in Filipino culture, and whether or not the teacher can be questioned or 
challenged: The answers suggest Filipino culture has gone through a transition. Three of 
the older students commented that formerly a teacher was not to be questioned, but that 
practice has changed in receI1t years. Twelve of the students commented that while 
students should be respectful, teachers definitely can be challenged. 
Suggestions were given of some very positive features of the teacher-student 
relationship in Filipino culture, aspects observed from the class and questionnaire 
answers alike. There is a respect for the teacher that seems to exist more in Asian cultures 
than in Western cultures. The teacher was referred to as a mentor, a second parent, a 
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guide, and a friend, one to be respected. One student suggested that a way to improve the 
teacher-student relationships in the class would be to "go out with the students and have 
time for informal discipleship." 
The small group discussion is a central feature in the design of the course. Done 
properly a small group format results in a contextualization of the course that may not be 
accomplished in a traditional lecture format. It accommodates the fact that adult learners 
are able to learn more effectively when they are able to engage cognitively, emotionally, 
and physically. Students who work in small groups learn more of what is taught and 
retain it longer. Therefore, the inquiry through questions twenty-nine and thirty into the 
effectiveness of the small groups used at Faith Bible College is of key importance. 
The students were uniform in affirming the benefit of small group discussions. 
Thirteen students commented that the ability to discuss in their own language made it 
possible for them to express thoughts, feelings, and ideas more effectively. It allowed the 
students to engage emotionally with the content in a more natural way. One student 
commented that the small groups allowed them to "joke around and ask questions to each 
other." I observed that the small group environment was highly participative, and the 
students described the format with words such as "helps," "enhances," and "encourages." 
Students who were reluctant to share before the whole class because of language or 
simple shyness found their confidence in the small groups where they could share "ideas 
and opinions and views to others without fear of being judged or misunderstood." One 
student conceded that an "unhealthy view" of herself inhibited sharing, but this 
reluctance was minimized in the small group. 
The students were also asked to suggest improvements to the small groups. Once 
again the limited time was mentioned. Interestingly, five responses mentioned the make-
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up of the groups. The decision was made at the beginning of the class to let the students 
chose their seats on their own and not to redistribute them during the class. Although 
there were concerns raised about the distribution, the suggestions each pulled in a 
separate direction. There was a suggestion that a balanced distribution by gender would 
help, but this arrangement is difficult when women outnumbered the men more than two 
to one. One suggested a separation of men and women. Another suggested division of the 
groups by personality type, how information is processed, and/or age. 
Another observation is that the structure of the questions given to the small 
groups is extremely important and very challenging. More than one prepared question 
was thrown out as vague or meaningless or rewritten on the spot. Even then some 
students commented that a few questions were not understood. 
The last of the questions directed toward assessment of the effectiveness of the 
course was a general survey asking the motive for the student attending the class. The 
students were asked whether they were taking the course for a current or anticipated 
ministry purpose. From the twenty students who answered, all but three indicated they 
were taking the course for application in ministry. Of those seventeen, fourteen answered 
that the course would have immediate application in ministries in which they are 
involved. 
Research Question #4 
The fourth research question was, "How effective was the course in transferring 
knowledge and understanding of the theological foundations and essential principles of 
spiritual formation in a manner that enabled students (population) to transfer the essential 
principles of spiritual formation to their congregations or communities of service in a 
way that encourages and equips laity to greater spiritual growthT This question relates to 
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the second of two overarching desires for the course. The first desire is that the students 
will be able to use the information and experience from the class for their personal 
transformation, that the knowledge would be used for transformation of the heart. The 
second desire is that as leaders in the majority world church, the students would use what 
they learn in an intentional way so as to help those to whom they minister to be 
transformed as well. 
The realization of both of these desires was reflected in the answers to the 
question of how the students would apply what they learned in the class. The answers 
mentioned use of the material in their own lives, in the lives of their families, and in 
ministry in various ways. All twenty students responded to this question as did the 
Academic Dean. 
Ten of the students recognized that the starting point for application of insights 
from the course was with themselves. One wrote, "As a minister, I have to fully 
understand myself first before ministering to others .... " Another mentioned awareness of 
the opportunity to "reassess where am I in my journey to bring in the likeness of God." I 
was affirmed to read responses that suggested encouragement and strengthening of the 
student in his or her commitment to ministry, answers that suggested the possibility of 
deep personal impact: 
I am inclined now to have a better view of myself, as a beloved child of 
God, needing His strength and grace, and having the confidence that He 
will never leave me and that He will work in me continually until I reach 
the fulfillment of His purpose in me-His holiness in me, by His grace. 
Another committed to "always reflect on the original purpose of God to man. That 
I am created in His own image." This awareness was one of the core theological truths in 
the class and itself has the potential to be transformational. The instruction on a healthy 
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view of self was of particular significance to another student who wrote about plans to 
implement material from the course: 
First, my understanding about having positive and healthy self-image and 
self-worth. There were times that I [didn't] want to continue serving the 
Lord in our church, just because I was already drowning in self-pity. I 
almost tried to transfer in other church. [Because of the sacrifices required 
by ministry] I started to become envious of others .... But then I realized 
that I was wrong. It's not about how I view myself, but how God views 
me .... Now I have a positive & healthy view about myself, I can now give 
my best in serving the Lord and be an inspiration to my churchmates. A 
positive self-image brings encouragement. 
The plans for use in ministry suggested application in many ways, such as 
leadership training, cell groups, mentoring, children and youth, retreats, and Bible 
studies. The most common among these was use in cell groups, a major methodology of 
Faith Evangelical Church of the Philippines. One plan was to introduce one topic per 
week to two cell groups, giving "ample time to digest, reflect on it and process it." Two 
students commented that by the end of the class they had already started sharing 
information with the cell groups they lead. 
Fortunately, three students were involved in a retreat to be held only a few days 
after the conclusion of the class. At the end of the class, they mentioned their plans to use 
information from the class during the retreat. The retreat was held for workers in an 
outreach ministry of the church called the Bagong Simula Ministry (New Beginnings). 
The following result from the retreat was reported in response to the electronic interview 
thirty days after the conclusion of the course: 
In BSM (New Beginnings) Planning and Retreat, ... [three students] used 
the "Created in the image of God" as part of the morning devotion. During 
the discussion, I felt the need to discuss the topic on the "Fall" and the 
"Transformation Process" including the "7 Deadly Sins and 7 Virtues," 
plus the "means of grace" so that the participants will have a complete 
understanding of the topic. It is as if we presented to them the bigger 
picture of what the humankind is going through in the spiritual aspect. It 
was indeed the work of the Holy Spirit-that all devotions and topic on 
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that retreat revolved in what we discussed in the [spiritual formation] 
class, only it was only 3 days. 
Finally, one of the more complete plans for application included preaching, 
teaching, discipleship, and counseling. The following plan demonstrates one potential for 
use of the course by the students with those to whom they minister: 
Preaching 
• The goal of my preaching now will be to bring people to an awareness of the 
fallen self, the need for God and ultimately transformation to Christlikeness; 
• I'm more aware now of the human predicament and I believe I will be able to 
deal with it now more comprehensively; 
• Prepare a preaching plan about 7 deadly sins; 
Teaching 
• I'm planning to add a class in our church about spiritual formation because I 
found it to be very important and helpful. I'll do it after I graduate; 
Discipleship 
• It is good to share all that I learned here in my discipleship sessions in the 
future; 
Counseling 
• It gave me more compassion to others especially to those who have struggles 
like homosexuality, unforgiveness, bitterness, etc,; 
• My counseling would be directed towards Christlikeness (pointing people to 
that direction); and, 
Overall-My entire ministry would revolve around spiritual formation. I will 
make it a point to integrate it in every area of my ministry. 
Summary of Major Findings 
The study discovered three noteworthy findings. Detailed discussion of these 
findings follows in Chapter 5. 
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1. The components of the course led to instruction on a solid foundation for 
spiritual formation and afforded the students the opportunity to develop a theological 
foundation upon which spiritual formation is to be based. 
2. The structure of the course utilizing principles of interactive adult education 
tended to address positively the difficulties inherent in cross-cultural education, including 
language and cultural differences. 
3. The course had a transformational capability. The knowledge and 
understanding of spiritual formation was presented to the students in a way that equipped 
them and challenged them for personal growth in Christlikeness. The information could 
also be implemented in ministry to those in their congregations or ministry groups. 
CHAPTER 5 
DISCUSSION 
Major Findings 
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The problem addressed by this project was the need for a course on spiritual 
formation for majority world leaders of the church. The project was implemented with 
students studying at Faith Bible College, Quezon City, Philippines. This context is 
representative of a need that exists around the world, the need for leaders of the church to 
be exposed to and trained in some of the deep insights and rich understandings of 
spiritual formation that have developed over the history of the church. Many emerging 
church leaders in the majority world have little opportunity for this valuable instruction, 
which would allow them to experience not only deeper personal transformation but also 
to equip them as they lead their congregations, ministry teams, neighbors, and family 
members in transformation as well. 
This need has always existed but is accentuated today due to the shift of the 
geographic center of the church from the Western world into the majority world and the 
rapid growth of the church in areas that have not previously been reached by the gospel. 
This growth, combined with an understanding that indigenous leadership of the church is 
both essential and preferred, makes this need for training compelling. Gone are the days 
when the paradigm for missions was sending missionaries from the West to lead the 
church in the majority world. Today, the sons and daughters of the nations are the ones 
who are leading the church and winning their nations for Christ. However, most of the 
resources of the church are still found in the West and the Western church is still 
commanded to take the gospel to the ends of the earth. This creates a new both/and 
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paradigm in which it is essential that the Western church and the church of the majority 
world enter into a synergistic relationship, for their sake and the sake of the kingdom. 
Training and equipping leaders is part of this relationship. As majority world 
church leaders are equipped for more effective personal spiritual transformation, the 
churches they start and lead have a much greater chance of being truly transformational. 
A church of this character is essential in the world in which we live. If churches like the 
lukewarm church of Laodicea are to be avoided, churches that are ineffective in calling 
people out of a fallen world and into a truly redeemed and properly aligned relationship 
with God, then proper equipping of the leaders of the church must occur. 
The course on spiritual formation for leaders of the church in the majority world 
sought to respond to this need. Overall, the course was effective in instructing students in 
a manner in which they could be both better equipped to experience personal spiritual 
growth and be able to use the experience in various ministry applications. 
Relevance of the Course 
The course on spiritual formation was designed to respond to the explicit pattern 
God has for the life of a believer as stated clearly in 1 Thessalonians 4:3: "For this is the 
will of God, your sanctification" (NRSV). The course was composed of three parts: (1) 
the theological foundation for spiritual formation, (2) the application of the core 
theological truths of spiritual formation through the seven deadly sins and seven virtues 
as a template for self-examination, and (3) general topics that have a great impact on 
spiritual formation. This third part included topics such as suffering, a healthy view of 
self, giving and receiving forgiveness, and living out one's sanctification in community. 
Selection of the topics to include in a broad course on spiritual formation 
presented the challenge of not only knowing which topics to include but also how deep to 
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go in anyone topic. Probably any topic in the course could be a course in and of itself. 
For instance, the means of grace or the specific spiritual disciplines, such as study of the 
Word, prayer, or fasting, are crucial parts of the practices of a disciple of Jesus. Though 
their importance could hardly be overstated and they were considered as a part of the 
theological foundation, they were not presented in any depth as to the manner in which 
they are to be practiced. This is because (1) such a focus was not within the precise 
purpose of the course, (2) the topic itself is almost inexhaustible, and (3) other resources 
present the topic much more effectively. 
The topics included were selected with the desire that they challenge the students 
to place greater emphasis on spiritual formation and provide the knowledge and 
understanding necessary for the task. Research question #1 enquired about the relevance 
of the course to the needs of the students. One evaluation of relevance, and hence 
appropriateness of the components of the course, was the assessment from the 
independent experts. Several suggestions were made about presentation of the topic. The 
responses from this group of independent experts were overall very much in the 
affirmative, tending to validate the selection of the topics taught in the course. The course 
topics were also validated by responses and reactions of the students observed during the 
class as well as by postcourse data obtained through the questionnaires and interviews. 
A suggestion from one of the independent experts that will be implemented in the 
future is to have the students write a theology of spiritual formation after the completion 
of the class session on Core Theological Truths. This exercise would be the type of 
reflective and integrative task for which the course is currently deficient. As observed in 
Chapter 2, formation should be the overarching principle that runs through course design 
(Galindo 411). "Spiritual formation has always been understood as a manifestation of 
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deep reflection on God, ourselves, and the world. All of the brain's learning systems 
function in ways intended to support such deep reflection" (Vann 61). A quality theology 
of spiritual formation would require this deep reflection on the content and the ability to 
integrate that understanding into the document. 
An awareness of the nuances of local languages was also suggested in relation to 
the class session on Community and Interpersonal Relationships. It was noted in the 
review of the content by an independent expert that most languages other than English 
highlight the corporate nature of many biblical commands because the language uses the 
plural you instead of the singular. Recognition of this feature can be used to emphasize 
the call to obedience within and from community. 
Another evaluation of the relevance of the course may be drawn from an appraisal 
of the responses of the students to questions #16 and #17 on the pre- and postcourse 
questionnaires. Responses to question #16 may be used to gauge relevance of the course 
to the students' personal spiritual formation while responses to question #17 are 
informati ve as to the course's relevance to their ministry. 
In response to question #16, the students mentioned several areas in which they 
deemed the course to be relevant to their personal growth including the image of God, 
understanding of self, trust in God, and the work of the Holy Spirit as indications of the 
relevance of the course to their personal transformation. Table 5.1 indicates more broadly 
the areas of relevance for personal spiritual formation identified by the students. 
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Table 5.1. Identification of Areas of Relevance of the Course to the Personal 
Spiritual Formation of the Student (Postcourse Questionnaire #16) 
Area of Relevance of the Course to Spiritual 
Formation of the Students 
Deeper understanding of love of God, relationship with God 
Deeper understanding of holiness 
Deeper understanding of myself 
Awareness of sin/understanding of the 7 deadly sins and 7 virtues 
Relationship with others 
Commitment to spiritual formation/the disciplines of spiritual formation 
Inspiring/equipping for ministry 
Trust in God 
U nresponsi velirrelevant 
Number of Times the 
Area was Referenced in 
Postcourse Data 
8 
14 
5 
2 
5 
2 
2 
This data perhaps identifies both a success and a weakness in the course. A major 
goal for the course was for the students to come to a deeper understanding of the false 
self and how to deal with it in spiritual formation. Awareness of this trait was referenced 
fourteen times in responses to this question from the postcourse questionnaire, a positive 
result. Also positive was that a deeper understanding of one's relationship with God was 
referenced eight times. However, a reasonable expectation for the course would have 
been much broader reference to other significant content of the course. For instance, it is 
rather disappointing that a deeper understanding of holiness was mentioned only once. 
Part of the reason for this result may be the vagueness of Question #16 itself. However, 
this result also suggests that there are several areas of the course that should be 
strengthened through the use of reflection and feedback from the instructor to the 
students. This modification of the course would include more focused attention in the 
areas of low response on Table 5.1, including a deeper understanding of holiness, 
relationship with others, inspiration/preparation for ministry, and trust in God. 
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Indeed, a broader consideration of student feedback reveals that many issues 
raised by the students arise within the context of and have an immediate impact upon 
their spiritual formation. The simple fact that these twenty students from varied 
backgrounds, from a wide age range, and from several ministry assignments see these 
issues in their lives confirms that the course content is speaking to real needs. I could also 
hear in the conversations that the issues addressed by the course were present in the lives 
of those to whom the students ministered. Hearing in a postcourse interview that one of 
the students immediately began sharing insights about the image of God with a woman 
she was mentoring was affirming. 
Responses to question #17 may be used to gauge relevance of the course to the 
students' preparation to lead in spiritual formation in their ministry. Table 5.2 indicates 
areas of relevance of the course for this purpose as identified by the students. Some of the 
answers were meaningless, usually because the answer was too general or vague. 
Table 5.2. Identification of Areas of Relevance of the Course to the Ministry of the 
Students (Postcourse Questionnaire #17) 
Area of Relevance of the Course to Ministry of the Students 
Reference only to personal growth 
General reference to relevance to ministry 
Specific reference to relevance to ministry 
UnresponsivelIrrelevant 
N 
4 
5 
7 
4 
This outcome is less than desirable given the design of the course to challenge and 
equip the students to apply material from the course directly and immediately to their 
ministries. The more desirable response would have been for more students to make 
specific reference to portions of the course that prepared them for ministry. This 
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shortcoming may be due to a lack of sufficient emphasis during the course on application 
to ministry as well as in the students' personal lives. However, another possibility is that 
the fault lies more in the lack of specificity of the question. It was too easy for the 
students to give a vague, general answer. In either case, this evaluation points to the 
opportunity to challenge the students to a more deliberate application of course content to 
their ministries. Still, taking the answers to the two questions together, it may be 
concluded that to a degree the course did equip the students for personal and ministerial 
growth. 
The appropriateness of the course content was also confirmed through my 
personal observations. I observed among the students an eager engagement with the 
subject matter. A genuine sense of discovery as the course progressed was present even 
though the students came into the class with a developed level of spiritual maturity .. I was 
reminded of another opportunity to train house church leaders in a limited access country. 
Due to security risks, the training was conducted in secrecy. The thirty church leaders 
gave focused attention to the teaching, taking copious notes so they could, in turn, use the 
information immediately in their church groups. This same sense of fidelity to the course 
seemed to be present at Faith Bible College. The students not only wanted to hear the 
material but also wanted to discuss and preserve the material for use in their ministries. 
Even before the course was over, the content was being used in some applications outside 
of class. Based on these observations taken as a whole, the course content seems to be 
relevant to the needs of the students, addressing areas of their personal lives and ministry 
in a way that allows them to develop and deepen a broad theological foundation for 
spiritual formation, a foundation that may then promote transformed lives. 
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Structure of the Course 
The challenge facing seminaries in the majority world is both huge and critical: 
We have entrusted to our seminaries and theological schools a daunting 
responsibility. They are expected to prepare wise, compassionate, 
theologically astute and pastorally proficient servants who can lead the 
Church and our societies through the crises of the 21 5t century (Harkness 
106). 
Courses designed to respond to this challenge will not be one-size-fits-all. Rather, 
the structure must have the adaptability to respond in a manner that is culturally 
appropriate. For the course design in this project, principles of interactive adult learning 
were utilized as the means to achieve contextualization. This approach tends to 
minimizes barriers that arise from different cultural expectations and different languages. 
This approach recognizes that most seminary students in majority world schools 
are adult learners, a reality borne out by the age, experience, and abilities of the twenty 
students who attended the class. My observation was that the characteristics associated 
with adult learners applied to the Faith Bible College students. They appeared for the 
most part to be self-directed, experienced, willing to listen, and motivated as the literature 
suggests. From their immediate application of the material to ministry tasks in which they 
were engaged, I observed that they were looking for direct benefits from the class 
(Kenner 88-89). 
The data collected from the postcourse questionnaire lends itself to evaluation of 
the course in four areas: atmosphere of the classroom (Qs # 18, 19, 20, and 27), 
consistency with Filipino teaching styles (Qs #21, 22, and 28), consistency with Filipino 
learning styles (Qs #24, 25, and 26), and the effectiveness of the emphasis on small group 
interaction (Qs #29 and 30). Other observations during the class contribute to this 
assessment as well. 
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Considering the atmosphere of the class first, question # 18 asked directly whether 
the class promoted participation. The students responded overwhelmingly that it did. The 
one student who answered negatively to question # 18 said that as the youngest in the 
class she was just too shy to participate. This reticence tends to validate the suggestion of 
several students that all students should be required to participate, even if they have to be 
called on to do so. 
Table 5.3. Promotion of Class Participation (Postcourse Questionnaire #18) 
Course Creating an Atmosphere 
That Encouraged Participation in the Class 
Encouraged sharing/participation 
Class had no effect on sharing 
n 
19 
Related further to the class atmosphere, question # 19 asked the students to 
suggest ways in which the class could have been improved. As might be expected, these 
answers were a bit more diverse. 
Table 5.4. Suggestions for Improvement of the Class Atmosphere (Postcourse 
Questionnaire #19) 
Ways to Improve the Atmosphere of the Class 
Satisfied or no answer 
All students required to participate 
More time 
Address language barrier 
Games/activities 
More real-life examples 
n 
8 
2 
5 
2 
2 
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The reference to the need for more time for the class is a recurring wish. This 
request is difficult to address in an intensive class held over ten days in which forty hours 
of class instruction were completed. One student suggested the course be taught over 
more than ten days but that is not always an option. A suggestion that might provide 
some relief was to distribute notes and handouts the day before so students could be more 
prepared for discussion. 
The reality of the language barrier was apparent in many responses. The course 
started with the admonition that if a student did not understand something that was said 
he or she was to ask that it be repeated and explained. Reality suggests that students are 
reluctant to take advantage of this opportunity. It was seldom utilized, suggesting that 
more than a passing mention of the barrier is needed. A measure of the level of 
understanding of particular topics from time to time throughout the class would be 
helpful. 
Question #20 sought to evaluate the atmosphere of the class by asking whether it 
encouraged relationships that would facilitate and encourage spiritual formation. The 
question was not understood clearly by most students. Seven students did reference the 
relationships within the small groups as being beneficial to spiritual formation. However, 
the remaining thirteen referred to building relationships outside of class, which was not 
the intent of the question. The question needs to be clearer with specific reference to the 
development of relationships within the context of the class. 
Question #27 inquired whether the atmosphere of the class caused the students to 
be uncomfortable or ill at ease. The greatest number of students expressed no feelings of 
discomfort, but it was present for others in the language barrier, spiritual challenges, or 
personal embarrassment or feelings of inadequacy. 
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Table 5.5. Feeling Uncomfortable or III at Ease (Postcourse Questionnaire #27 
Course Making Them Feel Uncomfortable or III at Ease 
None, it did not 
Uncomfortable due to spiritual challenge 
Uncomfortable due to language barrier 
n 
8 
7 
The underlying inquiry behind these questions is whether the class constitutes 
teaching for transformation. Formation should be the overarching principle that runs 
through course design (Galindo 411). Nouwen recognizes that true ministry arises from 
the process of education, not its content. "Perhaps," he says, "we have paid too much 
attention to the content of teaching without realizing that the teaching relationship is the 
most important factor in the ministry of teaching" (emphasis original; Creative Ministrv 
4). 
Considered collectively the responses to these four questions support a conclusion 
that a positive atmosphere that promotes transformational learning was created. The 
students were overwhelmingly affirming of the atmosphere of the classroom. That said, 
some points were made that bear attention. Specifically, the responses call for a 
heightened awareness of the language barrier and a determined effort to build in times of 
reflection and feedback from the instructor to the students. If the course were to be taught 
over a period of three weeks (or longer) rather than two, this adjustment would be more 
of a possibility. 
The next area of assessment involves the Filipino style of teaching. The students 
were asked about the style of the best Filipino teachers-what they would do the same 
and what they would do differently. The importance of a match between the learning 
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style of the culture and the teaching style of the teacher has been recognized in the 
literature (Algee and Bowers 13). The admonition to the cross-cultural teacher is to seek 
to understand culture and make appropriate adjustments. Failure to ask fundamental 
questions has led to undesirable results throughout the history of Christian missions. 
Effective cross-cultural training requires that the missionary or the teacher study not only 
the language but the audience as well: 
They must learn, before they can teach. They must listen, before they can 
speak. They not only need to know the message for the world, but they 
also need to know the world in which the message must be communicated. 
(Hessel grave 394) 
Questions #21, 22, and 28 inquired into the best practices of Filipino teachers and 
what this comparison suggested for the course. The first of these questions asked the 
students about their experience with Filipino teachers and their teaching styles. Table 5.6 
shows the range of student responses. 
Table 5.6. Best Practices of Filipino Teachers (Postcourse Questionnaire #21) 
What Filipino Teachers Would Do Differently 
More engaging, more real-life examples, illustrations, and videos, better 
voice intonation 
More time for discussion and reflection 
Address language barrier, translation of terms 
Participation by all students 
Assignments in advance 
n 
12 
2 
4 
The answers reflect the lively engagement one sees in Filipino culture. However, 
answers to question #22 provide evidence that many aspects of the course were 
acceptable. Asking what the best Filipino teachers would do the same, the students' 
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responses should be understood as elements present in the class that are consistent with 
best practices (see Table 5.7). 
Table 5.7. Best Practices of Filipino Teachers (Postcourse Questionnaire #22 
What the Best Filipino Teachers Would Do the Same Way 
Lectures. reflection. implementation. integration 
Encourage participation 
PowerPoint 
Reference to scholarly works 
Survey of students' attitudes regarding the seven deadly sins and seven 
virtues 
Showing respect for the students 
Satisfied. no suggested changes 
n 
8 
4 
2 
2 
4 
4 
The literature also recognizes that the expectations surrounding the relationship 
between student and teacher can vary greatly from one culture to another. In some 
cultures, the students expect a teacher to be an authority who is never to be questioned. In 
other cultures it is acceptable to question and even challenge the teacher. Studies tend to 
place Asian students in the first category. This view of the teacher is in contrast with that 
of Western students who, it is said, see teachers as guides who can be challenged 
(Lingenfelter and Lingenfelter 72). 
Question #28 provided data for assessment of this final area, the best practices of 
Filipino teachers. It asked about the students' views as to whether it is proper to challenge 
the teacher. Contrary to what the literature might predict for an Asian culture, of the 
fifteen who responded to the question, twice as many said it was acceptable to challenge 
the teacher in Filipino culture as said it was not acceptable. Interestingly, answers did not 
break down along age lines as two of the five who said teachers were not to be 
questioned were under thirty years of age. These responses suggest that the interactive 
Long 216 
adult format is culturally appropriate and allows for a proper teacher-student relationship 
and interaction. Perhaps the lesson that comes through most clearly is the flaw of 
geographic stereotyping of students, especially in these days of rapid changes in all 
cultures. 
Data from these three questions provide some insight into the contextualization of 
the course when measured by best practices of Filipino teachers. A strong response 
encouraging more engaging, more active techniques was present. The hindrance of the 
language barrier was also recognized. These points bear close attention. There was also a 
significant affirmation of many elements of the class, including those that are at the core 
of interactive adult learning, lecture, reflection, implementation, and integration. The data 
also affirmed the relational component of the class, respect for the students, as an 
important component if a class is teaching for transformation. Still, for all that was 
positive in the class and the student-teacher relationships, there may exist a need to be 
intentional about offering a means for opposing thoughts, understandings, and 
experiences to be expressed in a way not seen as a challenge to the teacher. 
Closely related to teaching styles were questions that inquired into the learning 
styles of Filipino students. Three questions on the postcourse questionnaire asked the 
students about their preferences between individual and corporate learning and whether 
the course accommodated or conflicted with Filipino culture. The data from these 
questions aid in the evaluation of the effectiveness of the course in accommodating 
Filipino culture from the standpoint of a student. 
One significant cultural differentiation in learning style is whether students prefer 
individuallindependent learning or corporate!community learning. Many studies 
document this difference in preference. Studies of students in Hong Kong who embrace 
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the Confucian ethic have shown they expect never to question the teacher's authority. 
Students from such a background are motivated to excel in a group-oriented style and 
context. The study indicated that the Asian'students had a much higher preference for 
group Jearning/Collaborative strategies (Ramburuth and McCormick 344). The preference 
between these two styles of learning was the topic of question #24. In looking at the table 
5.8, the 74 percent affirmation of the corporate learning style (14 of 19) is a rather clear 
indication that the class largely used the Asian style of learning. 
Table 5.8. Preference for Independent Learning versus Corporate Learning 
(Postcourse Questionnaire #24) 
Individual learning style 
Corporate learning style 
PowerPoint 
Student Preferences n 
5 
14 
2 
Questions #25 and #26 asked more gene raIl y how the course accommodated the 
traditional learning style of Filipino culture and how it was in conflict. Tables 5.9 and 
5.10 present the responses of how the course accommodated culture. In question #26, the 
students were asked directly how the classroom experience conflicted with the learning 
style of the Filipino culture. 
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Table 5.9. Ways the Course Accommodated Cultural Learning Styles (Postcourse 
Questionnaire #25) 
Means of Accommodating the Culture 
Promoted sharing and interaction 
Use of handouts 
Use of PowerPoints and visual aids 
Illustrations 
n 
13 
.3 
2 
Table 5.10. Ways the Course Conflicted with Cultural Learning Styles (Postcourse 
Questionnaire #26) 
Ways Conflicted with Culture 
No conflict with cultural learning styles 
Confronts student with sin 
Language barrier as hindrance 
Examples not Filipino oriented 
More activities in Filipino culture 
Not responsive 
n 
2 
2 
Considering this data as a composite, the conclusion is reached that through the 
use of principles of interactive adult learning the classroom was appreciated by the 
students as an accommodation of their culture. Indeed, most students saw no conflict 
between the manner in which the class was conducted and Filipino culture. It allowed the 
corporate learning style that so many prefer and had the adaptability to encourage the 
active engagement that is deeply ingrained in Filipino culture. It accommodated sharing 
and interaction among the students and between students and teacher. This interaction is 
enhanced significantly by the students' use of their first language in the small groups. 
Areas of improvement were suggested, including the use of contextualized examples and 
illustrations. Overall, the data affirms that a class that intentionally incorporates 
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techniques of interactive adult learning has the adaptability to conform to cultural 
expectations. 
The final area of assessment of the structure of the course focuses directly on the 
effectiveness of the small groups. The questions are asked: How successful was the 
structure in facilitating communication? How could it be improved? The small group is a 
key element in interactive adult learning and is that which has the greatest potential to 
overcome language and cultural barriers. It allows both the recognition and utilization of 
the learning characteristics that adults bring into the class. 
These characteristics are that adult learners tend to be self-directed, they bring 
valuable experience into the class, they are ready to listen, and they are motivated. 
(Kenner 88-89). The small group is the context in which a learning task is used. The 
lecture provides the resources for the small group discussion in which the material is 
analyzed, implemented, and integrated. Vella endorses interactive adult learning as a 
model of teaching that emphasizes learning tasks rather than and to the exclusion of 
teaching tasks (xiii). 
Questions #29 and #30 asked about the effectiveness of the small groups in 
promoting communication and how they could have been improved. The first of these 
two questions asked the students whether the individual reflection and small group 
interaction enhanced communication and ability to express thoughts, feelings, and ideas 
freely and effectively. As Table 5.11 indicates, the overwhelming majority affirmed the 
benefit of the small group interaction. 
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Table 5.11. Small Groups Enhanced Communication (Postcourse Questionnaire 
#29) 
Small Groups Enhancement of Communication 
Enhanced communication, free expression of ideas, 
feelings, and understanding 
No effect on communication 
n 
14 
6 
Although the efficacy of the small group was confirmed, beneficial suggestions 
for improvement were received. Those improvements were suggested in response to 
question #30 (see Table 5.12). 
Table 5.12. Suggestions for Improvement of Small Groups (Postcourse 
Questionnaire #30) 
Improvement of Small Groups 
More time for reflection and discussion 
Require all students to participate 
Facilitate sharing by helping students to get to know each 
other 
Arrange the small groups according to gender, age, or 
personality 
Shuffle group members to allow exposure to a greater 
variety of ideas 
n 
5 
:3 
Consistent with my observations, the students' responses to these questions and 
throughout the postcourse evaluation of the class affirm the ability of interactive adult 
learning and its small group format to enhance communication and the students' 
reflective engagement with the material. Once again in question #30, the need for more 
time for reflection and discussion is apparent. This aspect of the course requires serious 
attention since effective reflection and integration into the lives of the students is the 
differentiation between teaching merely for knowledge and teaching for transformation. 
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Overall, the data supports the conclusion that the structure of the course tends to 
minimize difficulties inherent in cross-cultural education, including language and cultural 
difference, thereby enhancing learning by the students. 
Transformational Capability of the Course 
The measure of success for this project is not only the appropriateness of the 
course content and effectiveness of the class structure but also, and more importantly, 
that the students be equipped and challenged for personal spiritual formation. While 
recognizing that measuring spiritual growth over the span of a two-week course is fraught 
with difficulties and uncertainties, some indicators through which the transformational 
capability of the course itself can be assessed are available. 
The interactions of the students and their responses to the postcourse 
questionnaire and interviews suggest that the course promotes this transformation, a need 
that is clearly recognized in the literature. Specifically, the need is that followers of Jesus 
understand that salvation is more than just the forgiveness of sins. The working out of 
one's salvation is a lifestyle of growth in Christlikeness. It is a life aligned with the Great 
Commandments, which call every believer to be totally available to God for the sake of 
others (Mulholland, Shaped by the Word 25). 
An analysis of pre- and postcourse questionnaires provides a basis for assessment 
of the transformational capability of the course as well as all the other aspects of the 
course for which the pre- and postcourse questionnaires provide data. Specifically, four 
sets of questions may be evaluated to determine whether the students gained a deeper 
understanding of various foundational aspects of the subject matter. The first of these sets 
of questions addresses the biblical foundation of spiritual formation. Question # I inquired 
about the students' understanding that humankind was created in the image of God. 
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Question #2 asked for an explanation of Paul's admonition to work out their salvation. 
Table 5.13 seeks to quantify the presence or absence of growth in the understanding of 
these biblical roots of spiritual formation. This evaluation is based on a comparison of 
their precourse and postcourse questionnaire answers. As this evaluation is based on 
qualitative data, it is inherently subjective. 
Table 5.13. Identification of Increased Understanding of Biblical Foundations (Pre 
& Postcourse Questionnaire #1, #2) 
Students within This 
Presence or Absence of Parameter (n) 
Growth Q#l Q#12 
Demonstrated a discernibly 
more clear understanding of 10 12 
the topic 
No substantial change in 
understanding evident from 7 5 
the answers 
Did not answer in a way that 
3 3 allows comparison 
Table 5.13 suggests a positive outcome in the attempt of the course to accomplish 
its goal of increasing the students' understanding of this particular biblical foundation of 
spiritual formation. At least half or more of the students demonstrated growth in this area. 
It should be noted that among those who showed no substantial change in understanding, 
some came into the class with a mature understanding of the subject matter. Indeed, in 
regard to question #1, of the seven in this category, probably four did not show a 
substantial increase because of this initial level of maturity. 
The second of these sets of questions can be seen as addressing the process of 
spiritual formation. Table 5.14 seeks to quantify the presence or absence of growth in the 
students' understanding of the process of spiritual formation. Again, this evaluation is 
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drawn from a comparison of their precourse and postcourse questionnaire answers and 
includes their answers to a set of six questions that contain terms such as justification and 
sanctification as well as an understanding of self, means afgrace, and the ultimate goal 
of spiritual formation. 
Table 5.14. Identification of Increased Understanding of the Nature of Spiritual 
Formation (Pre- and Postcourse Questionnaire #3, #4, #7, #9, #10, #11) 
Presence or Absence of Students within This Parameter (n) 
Growth Q#3 Q#4 Q#7 Q#9 Q#lO Q#ll 
Demonstrated a discernibly 
more clear understanding of 7 5 5 11 17 10 
the topic 
No substantial change in 
understanding evident from 7 10 10 5 0 6 
the answers 
Did not answer in a way 
6 5 4 4 3 4 that allows comparison 
Table 5.14 suggests growth in the students' understanding in three of the six 
topics. The lack of substantial change reflected in responses to question #3 does not 
indicate a lack of understanding by the students as most came in with a high level of 
understanding of justification and sanctification. Still, this data points to a challenge to 
present the material that will produce growth even in this area. The lack of substantial 
change reflected in responses to question #4, the self and its role in spiritual formation, 
points to the need for the instruction to provide a better foundation for reflection and 
integration for this already intangible topic. The course needs to present clear material for 
the students to process, implement, and integrate into their understanding. The last area 
(#7) merits special attention as this answer is particularly troubling. The students should 
come out of the class with a clear understanding of the ultimate goal of spiritual 
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formation. However, this unsatisfactory response is ameliorated by other comments of 
the students and my observations from their participation in the class. When these topics 
are considered in the broader context of students' responses and actions I believe they 
did, indeed, grow in their understanding of these topics. 
The third of these sets consists of two questions that relate to the role of the Holy 
Spirit in the transformation of a believer. Specifically, question #5 asked about the role of 
the Holy Spirit in spiritual formation while question #6 related to that portion of the 
course that taught about the believer's participation with the work of the Holy Spirit. A 
comparison of their precourse and postcourse questionnaire answers to these two 
questions is set out in Table 5.15, which seeks to quantify the presence or absence of 
growth in the students' understanding in this critical area. 
Table 5.15. Identification of Increased Understanding of the Role of the Holy Spirit 
and the Participation of the Believer in Spiritual Formation (Pre- and 
Postcourse Questionnaire #5, #6) 
Students within This 
Presence or Absence of Parameter (n) 
Growth Q#5 Q#16 
Demonstrated a discernibly 
more clear understanding of 7 8 
the topic 
No substantial change in 
understanding evident from 8 8 
the answers 
Did not answer in a way that 
5 4 
allows comparison 
Once again, while some adjustment might be made for the high level of maturity 
the students brought into the class, these results are less than dramatic. They suggest that 
in the areas of the role of the Holy Spirit and the role of the believer less than half the 
students demonstrated a gain in their understanding of the topic. These are critical 
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questions, and the responses clearly indicate a need for the course to focus more attention 
on student understanding in these areas. 
The fourth set consists of five questions that relate to key issues in spiritual 
formation. These areas are the assurance of the love of God (#8), the role of suffering 
(#12), legalism (#13), living in community (#14), and forgiveness (#15). Table 5.16 seeks 
to quantify the presence or absence of growth in the understanding of the students with 
regard to these key issues. 
Table 5.16. Identification of Increased Understanding of Key Issues related 
to Spiritual Formation (Pre- and Postcourse Questionnaire #8, #12, #13, #14, #15). 
Presence or Absence of Students within This Parameter (n) 
Growth Q#8 Q#12 Q#13 Q#14 Q#15 
Demonstrated a discernibly 
more clear understanding of 10 10 9 10 8 
the topic 
No substantial change in 
understanding evident from 7 4 7 6 8 
the answers 
Did not answer in a way 
3 6 4 4 4 that allows comparison 
The students showed overall growth in this fourth area. Most demonstrated a 
clearer understanding of the importance that spiritual formation be pursued within the 
context of the assurance of the love of God. Many of the students were able to recognize 
that suffering does not mean abandonment by God, but may, when properly viewed, be 
the occasion for spiritual growth through God's grace. Similar growth was apparent in 
their understanding of legalism and the challenge of living out one's spiritual growth in 
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community. The postcourse responses suggest the need for the course to develop deeper 
concepts of forgiveness. 
When the course as a whole is assessed through the students' replies to these 
fifteen questions, in a significant majority of the areas the students responded in ways 
that demonstrated a discernibly clearer understanding of the topics. This evidence tends 
to validate the transformational capability of this instruction on spiritual formation. This 
conclusion is not based on a measure of spiritual transformation but merely the capabilit)' 
of the course to equip the students for transformation. This project has not undertaken the 
arduous task of measuring spiritual transformation. The course led the students to the 
place where transformation could and should be realized. This result is a product of the 
relevance of the course content to spiritual formation and the structure of the course in 
enhancing the communication of the material, as well as the students' greater 
understanding of the topics gleaned from the data obtained after the conclusion of the 
course. Further, the course was designed as a means for transformation of the heart, not 
merely an exercise to gain knowledge. Therefore, the emphasis throughout on 
implementation and integration of the material provides further support of the reality of 
transformational capability. 
Implications of the Findings 
This research sought to establish the viability of the course on spiritual formation 
as appropriate for the presentation of content essential for spiritual formation. It also 
sought to establish the viability of a delivery system utilizing principles of interactive 
adult learning to minimize the obstacles to learning inherent in cross-cultural education. 
Anyone might potentially benefit from review of the content of the course. While 
the delivery of the material seeks to be culturally sensitive, the content of the material 
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should be supracultural. The core truths from the beginning consideration of the image of 
God to the final consideration of living out one's faith in community are Christocentric 
and thus have application in any culture. While the material is largely drawn from an 
existing body of knowledge, the organization of the material is not so common as there 
does not seem to be an excess of contemporary use of the seven deadl y sins and seven 
virtues as a template for self-examination. 
The material would contribute to one desiring to teach spiritual formation in a 
cross-cultural context. The individual topics covered by the course are basic to Christian 
theology. The data collected from the project indicates that the topics constitute a broad 
introduction to spiritual formation in such a way as to equip and challenge students to 
grow in the likeness of Christ. 
Further studies of methods to teach spiritual formation in a cross-cultural context 
would also benefit from the structure of the class using interactive adult education 
principles. While these principles would not be said to be supracultural, they are 
appropriate for broad application. Across the world many students studying to become 
pastors and leaders of the church are adults who bring into class maturity through 
experience, an eagerness to learn, and a desire to apply what they learn directly to their 
ministry. The study has shown that these characteristics can be used to enhance the 
classroom experience and that respect for these characteristics will improve the learning 
context for the student. The appropriate use of lecture in the majority world and the use 
of a small group discussion formation are key concepts for effective andragogy. 
Finally, the goal in the design of the course was that it would equip and challenge 
the students to personal spiritual formation and that it would provide tools they could use 
as majority world church leaders to promote greater and greater spiritual maturity in 
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those to whom they minister. The data suggests that by God's grace the course is capable 
of meeting these goals. 
Limitations of the Study 
This study could have been improved by the development of a more detailed 
understanding of the Filipino culture prior to class. This understanding would include 
more in-depth inquiry into learning styles, cultural norms, language challenges, and the 
like. A specific example of this in-depth inquiry would be the use of activities during 
class. While small group discussion was utilized extensively compared to lecture, a 
common theme in the evaluation of the class by the students was that Filipino learning 
styles are better accommodated through the use of activities such as skits, songs, games, 
and even just drawing on the board. The challenge will be how to design such learning 
tasks so they promote understanding of some of the deep and penetrating truths of 
spiritual formation. 
The precourse inquiry should have focused more on the English language abilities 
of the students. Assumptions about fluency were made from the apparent abilities of a 
few of the students when in reality many of the students acknowledged, through 
postcourse questionnaires and interviews, that their understanding was more limited. Had 
I obtained a more accurate understanding of the language barrier, I could have been more 
careful to define terms, repeat concepts, and assure throughout the class that key concepts 
were being effectively communicated. 
Another recurring observation of the students was more times for reflection was 
needed. Instruction that focuses on the cognitive without allowing adequate time for 
reflection will be less effective in producing the internal changes sought in spiritual 
formation (DeBerry 92). Reflection is closely related to the fourth component of 
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interactive adult learning, integration (Vella..:J.2). While reflection was built into the class 
structure, student evaluations communicated that it was inadequate. To the extent time 
will allow, the next time I teach this class. I will require that the students interact with 
each topic through a reflection assignment and will make an effort to respond. This 
adjustment will likely mandate a smaller class size as a response to twenty students on 
three topics each day would be unrealistic. Still, reflection or integration of the material 
learned into the life of the student is a critical aspect of the class and should be 
maximized. Within the time of reflection the opportunity for repentance and commitment 
should be provided. 
Another challenge for future use of the course on spiritual formation lies in the 
construction of the learning tasks, specifically the formation of open-ended questions that 
adequately guide the student inquiries. The quality of the task is related directly to the 
quality of the open-ended question around which the task is formed. It is too easy to ask a 
general question that is either vague, superficial, or too broad or fails to lead the student 
to a beneficial depth of inquiry. The questions and, hence, the learning task should be 
improved every time the class is taught. 
The suitability of the instrumentation needs improvement. One of the problems 
with the questionnaires that became apparent as answers were being reviewed was that 
they tended to be too general. For instance, the question: "What is the self and what role 
does it have in spiritual formation?" Especially in the precourse questionnaire, this 
question produced little beneficial information in the way of response. Overall, though, I 
was pleased with the instrumentation. I will acknowledge that despite efforts to obtain 
unbiased answers, the data was affected by the fact that (1) the culture in general tends to 
affirm, especially foreigners, and (2) there is a tendency in this specific context to affirm 
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instructors, especially when that person is the president of their founding organization. 
Still, while a few of the students failed to turn in the questionnaires, most were very 
diligent in providing thoughtful answers. This student response resulted in eighty-seven 
pages of data with the precourse and postcourse answers juxtaposed for ease of 
comparison. Through this data, and the other instrumentation used, a very substantial 
quantity of information about the class and the attitudes and experiences of the students 
was generated. 
A final observation is the undesirability of teaching a course on spiritual 
formation in an intensive format. Unfortunately, it is a necessary accommodation in a day 
when visiting instructors fill many of the needs of seminaries overseas. Intensive 
instruction is necessary, undoubtedly, and still useful, but a schedule that allowed for 
more time for interaction between the teacher and the students and among the students 
would be preferred. This is merely a caution to be aware of opportunities to adjust for this 
reality. This project could have been strengthened by a longer period of study, even if just 
three weeks rather than two. 
Unexpected Observations 
One of the heartwarming surprises was the immediate, personal impact of some of 
the material on individual students. During the class on the importance of having a 
healthy view of self, reference was made to Nouwen's book, Life of the Beloved. Nouwen 
writes of the importance of seeing oneself as a beloved child of God. I asked the students 
to pause and say with conviction to themselves, "I am a beloved child of God." After the 
class one of the students said with tears in her eyes, "That was the most meaningful part 
of the entire class." She affirmed this statement in the postcourse interview, commenting 
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that she felt this genuinely and that she would "share this especially with my family and 
others that feel unloved. It's a good reminder." 
Another serendipity came when a student revealed the difficulty he was having 
getting through a dry season in his life. The student was serving in a church and was soon 
to graduate to begin his career as a minister. He spoke of beginning to doubt God, 
wondering why he was left in such a state of being. However, he said the class on dry 
seasons helped him to refocus as if the class had been developed and taught just for him. 
It is rewarding when the material is used by God to speak into the lives of those he has 
called to shepherd his sheep. 
A final unexpected observation from the course material is the adaptability to 
other uses. I have been able to use the material for presentation in training of only a 
couple of hours to retreats with over eight hours dedicated to spiritual formation. I have 
also found that the material has something to offer to a broad range of people, as 
evidenced in a retreat in which at least eight of those who attended had theological 
degrees and three held doctorates. 
Recommendations 
The templates for two of the classes may be found in Appendix G. These 
templates can be easily modified for the development of a course on spiritual formation. 
The input component can be drawn directly from the theological foundations, 
applications, and additional considerations set out in Chapter 3. Discussion of the 
structure of the class can also be found in that chapter. Anyone wanting to use this 
material or this format can readily develop their material to do so. 
Future research in the area of personality types in conjunction with the topics 
contained in the course and their presentation might also be productive. I have wondered 
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how my personality impacted the design of the course. How does the personality of the 
students impact what they hear in the course? The topics presented in the course seem to 
me to be a logical progression for one engaged in spiritual formation. How might those 
with different personality types organize the course, or even what different topics might 
they chose to include in the course? 
Postscript 
As I reflect on the development and presentation of this course, I realize that two 
strong motivations have been at work in me. One is that which was discussed in relation 
to the purpose of this research project. Indeed, the church is growing around the world in 
unprecedented ways. Some have remarked that these days seem like no others in the 
history of the church as far as opportunity for growth and challenge to discipleship. I 
believe deeply that those in the church who have had the benefit of dedicated professors 
and quality educational opportunities have been blessed to be a blessing. They must seek 
to equip the leaders of the church in the majority world so they can be effective, 
transformational leaders within their context, whatever that might be. I am encouraged 
that this course may playa very small role in doing just that. 
Another motivation of which I am becoming aware is a desire to understand more 
deeply what God the Creator is calling people to in this life and how he is working this 
calling out. I want to be able to understand to the full extent of my ability how things 
work. I have a deep longing to be able to explain to anyone anywhere in the world 
precisely why Jesus is the answer to their deepest needs and desires for wholeness. I 
know that while I have a long way to go and that this journey will not be completed in a 
lifetime, through the work I have done for the preparation of this course on spiritual 
formation, I have moved forward in this journey. 
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As a teacher, I am different in that I am more confident and more excited about 
theological education in One Mission Society with thirty-four institutions to which it 
relates around the world. I am excited about applying what has been learned and using 
the course in those schools to pour into the lives of men and women who are giving 
sacrificially to be a part of the building of God's kingdom, New Jerusalem, here on earth. 
Long 234 
APPENDIX A 
COURSE CONTENT QUESTIONNAIRE 
1. Image of God: How should we understand the revelation that humankind was created 
in the image of God and what does that tell us about spiritual formation? 
Image of God. 
l. __ Needed a. Clear Suggestions: 
--
2. __ Not needed b. Not clear 
--
2. The Fall: What was the understanding and motivation behind the actions of Adam 
and Eve in the Fall and why did it occur? 
The Fall. 
l. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
3. The Fallen Self and Its Consequences: What was the effect of the Fall on humankind, 
what did sin do to humanity's relationship with God, and what were its 
consequences? 
The Fallen Self and Its Consequences. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
--
--
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4. Called to Holiness, the Goal of Spiritual Formation: How do we understand and 
respond to the call to be holy made in both the Old Testament and the New 
Testament? 
Called to Holiness, the Goal of Spiritual Formation. 
l. __ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
5. Transformation, the Work of the Holy Spirit: What is the role of the Holy Spirit in the 
transformation of the life of the believer, and how does the Holy Spirit work in one's 
life? 
Transformation, the Work of the Holy Spirit. 
l. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed 
--
b. Not clear 
--
6. Transformation, Participation in the Work of the Holy Spirit: What is the believer's 
role as a participant in the transforming work of the Holy Spirit? 
Transformation, Participation in the Work of the Holy Spirit. 
l. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
7. The Means of Grace: What does the phrase means of grace mean, what are the 
means, and how are they practiced in spiritual formation? 
I The Means of Grace. 
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1. __ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
8. The Assurance of the Love of God: What assurance is the believer given of the love 
of God, and how should this understanding influence one's spiritual formation? 
The Assurance of the Love of God. 
1. 
--
Needed a. Clear Suggestions: 
--
2. 
--
Not needed b. Not clear 
--
9. Core Theological Truths of Spiritual Formation: What core theological truths may be 
gleaned from the previous topics concerning spiritual formation? 
Core Theological Truths of Spiritual Formation. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
10. Application of Insights to Pride-Humility: How may insights gained from the study 
of the theology of spiritual formation be applied to pride and its contrary virtue, 
humility? 
Application of Insights to Pride-Humility. 
I. __ Needed a. 
--
Clear Suggestions: 
2. __ Not needed b. 
--
Not clear 
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11. Application of Insights to Anger-Patience: How may insights gained from the study 
of the theology of spiritual formation be applied to anger and its contrary virtue, 
patience? 
Application of Insights to Anger-Patience. 
1. __ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
12. Application of Insights to Lust-Purity: How may insights gained from the study of 
the theology of spiritual formation be applied to lust and its contrary virtue, purity? 
Application of Insights to Lust-Purity. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. 
--
Not needed b. 
--
Not clear 
13. Application of Insights to Envy-Brotherly Love: How may insights gained from the 
study of the theology of spiritual formation be applied to envy and its contrary virtue, 
brotherly love? 
Application of Insights to Envy-Brotherly Love. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
14. Application of Insights to Greed-Generosity: How may insights gained from the 
study of the theology of spiritual formation be applied to greed and its contrary virtue, 
generosity? 
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Application of Insights to Greed-Generosity. 
l. 
__ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
15. Application of Insights to Gluttony-Abstinence: How may insights gained from the 
study of the theology of spiritual formation be applied to gluttony and its contrary 
virtue, abstinence? 
Application of Insights to Gluttony-Abstinence. 
l. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed 
--
b. Not clear 
--
16. Application of Insights to Sloth-Perseverance. How may insights gained from the 
study of the theology of spiritual formation be applied to sloth and its contrary virtue, 
perseverance? 
Application of Insights to Sloth-Perseverance. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
17. A Healthy View of Self: Recognize that while spiritual formation involves 
overcoming the false, fallen self, there is a view of self that is healthy and which will 
promote true spiritual formation. 
I A Healthy View of Self. 
Long 239 
1. __ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
18. The Problem of Suffering: Suffering is a great obstacle to faith and must be addressed 
in spiritual formation in a way that not only removes the obstacle but helps the 
believer see suffering as a means of spiritual formation. 
The Problem of Suffering. 
1. 
--
Needed a. Clear Suggestions: 
--
2. 
--
Not needed b. Not clear 
--
19. The Mistake of the Pharisees: Understand and avoid the danger of making spiritual 
formation a self-referenced exercise in legalism. 
The Mistake of the Pharisees. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
20. Dry Seasons: Develop a practical theology of dry seasons so the believer may persist 
through them and realize the spiritual growth they have to offer. 
Dry Seasons. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. 
--
Not needed b. 
--
Not clear 
Long 240 
21. Community and Interpersonal Relationships: As spiritual formation is not only for the 
believer but also for the sake of others, it is pursued and lived out in community, a 
place that both challenges and promotes spiritual growth. 
Community and Interpersonal Relationships. 
l. __ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
22. The Importance of Giving and Receiving Forgiveness: Jesus taught forgiveness to his 
disciples and from the cross. As followers of Jesus, men and women are called to the 
discipline of forgiveness. Refusal to forgive will thwart the spiritual growth of the 
believer. 
The Importance of Giving and Receiving Forgiveness. 
l. 
--
Needed a. 
--
Clear Suggestions: 
2. 
--
Not needed b. Not clear 
--
23. A Personal Plan for Spiritual Formation: Throughout the course the student will be 
developing a personal plan for spiritual formation which may be reasons to include or 
not include insights from the class in a discipline already in place. 
A Personal Plan for Spiritual Formation. 
1. 
--
Needed a. 
--
Clear Suggestions: 
2. Not needed b. Not clear 
-- --
24. A Plan for Sharing with Others-Final Activities: As the course is designed for 
pastors and other church leaders a desired outcome is a plan to share insights from the 
class with their congregations or those to whom they minister. 
A Plan for Sharing with Others-Final Activities. 
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1. 
__ Needed a. Clear Suggestions: 
--
2. 
__ Not needed b. Not clear 
--
What other topics are essential to cover in a course of spiritual formation? 
What other suggestions or recommendations do you have for this course? 
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APPENDIXB 
PRECLASS QUESTIONNAIRE 
Spiritual Formation: Theology & Application 
This is not a test. Your answers will help in the assessment and evaluation of the course. 
They will not affect your grade or the outcome of the class for you. You do not need to 
consult any outside sources but you may consult notes taken during the class. Please do 
not consult with others about these questions as that would skew the results. Your 
anonymity in answering these questions will be protected. Thank you for your 
participation. Use reverse side if necessary. 
Spiritual Formation: Spiritual formation is the "forming" of a believer" s life, both internal 
and external, into the likeness of Jesus. 
Name: __________________________ _ Date: __________________ _ 
Age Range: __ 20-30; __ 30-40; __ 40-50; __ 50-60: __ 60-70. 
Presently Employed in Ministry? __ Yes; __ No. If yes, for how many years? __ 
Gender: __ Male; __ Female. 
How long have you been a believer in Jesus? ________ _ 
How would you describe your involvement in the discipline of spiritual formation? (mark 
one): 
__ I am just beginning to engage in spiritual formation. 
__ I have practiced spiritual formation but it has not been a major emphasis for 
me. 
__ I regularly practice spiritual formation but am not satisfied with the results. 
__ I regularly practice spiritual formation and I am very capable in doing so. 
1. What is meant when in Gen. 1 :26 God reveals that he is creating humankind in the 
image of God, and what do you understand to be the significance of this revelation, if 
any, to the discipline of spiritual formation? 
2. When the Apostle Paul says, "work out your salvation with fear and trembling," what 
did he mean? How does this relate to spiritual formation? 
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3. Regardingjustification and sanctzfication, how do these events work together in the 
life of a disciple of Jesus? (Include an explanation of how these terms are different,) 
4. What is the self and what role does it have in spiritual formation? Do you believe 
spiritual formation may be enhanced by a deeper understanding of the false or fallen self? 
Please explain your answer. 
5. What is the role of the Holy Spirit in the spiritual formation of a follower of Jesus? 
6. How does the follower of Jesus participate in the work of the Holy Spirit in his or her 
spiritual formation? 
7. What is the ultimate goal of spiritual formation? 
8. What are the biblical assurances of the love of God and how might an acceptance of 
this promise promote your spiritual formation? 
9. What is meant by the phrase means of grace and what are they? 
10. List as many of the seven deadly sins and their contrary virtues as you can. 
11. In what ways is the life of the believer impacted by the seven deadly sins, and how 
are they engaged in the discipline of spiritual formation? 
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12. What hindrance does the problem of human suffering pose for spiritual formation, 
and how should the problem of suffering be understood within the discipline of spiritual 
formation? 
13. What is the danger of legalism, how was it seen in the practice of the Pharisees, and 
how is it avoided when you engage in the discipline of spiritual formation? 
14. Spiritual formation is pursued in community with others. Relate this aspect of 
spiritual formation to the first and second commandments. 
15. How is giving and receiving forgiveness important in spiritual formation? 
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APPENDIX C 
POSTCLASS QUESTIONNAIRE 
Spiritual Formation: Theology & Application 
This is not a test. Your answers will help in the assessment and evaluation of the course. 
They will not affect your grade or the outcome of the class for you. You do not need to 
consult any outside sources but you may consult notes taken during the class. Please do 
not consult with others about these questions as that would skew the results. Your 
anonymity in answering these questions will be protected. Thank you for your 
participation. Use reverse side if necessary. 
Spiritual Formation: Spiritual formation is the "forming" of a believer's life, both internal 
and external, into the likeness of Jesus. 
Name: ____________________ ___ Date: __________________ _ 
Part I 
1. What is meant when in Gen. I :26 God reveals that he is creating humankind in the 
image of God, and what is the significant of this revelation, if any, to the discipline of 
spiritual formation? 
2. When the Apostle Paul says "work out your salvation with fear and trembling," what 
did he mean? How does this relate to spiritual formation? 
3. Regardingjustification and sanctification, how do these events work together in the 
life of a disciple of Jesus? (Include an explanation of how these terms are different.) 
4. What is the self and what role does it have in spiritual formation? Do you believe 
spiritual formation may be enhanced by a deeper understanding of the false or fallen self? 
Please explain your answer. 
5. What is the role of the Holy Spirit in the spiritual formation of a follower of Jesus? 
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6. How does the follower of Jesus participate in the work of the Holy Spirit in his or her 
spiritual formation? 
7. What is the ultimate goal of spiritual formation? 
8. What are the biblical assurances of the love of God, and how might an acceptance of 
this promise promote your spiritual formation? 
9. What is meant by the phrase means of grace and what are they? 
10. List as many of the seven deadly sins and their contrary virtues as you can. 
11. In what ways is the life of the believer impacted by the seven deadly sins, and how 
are they engaged in the discipline of spiritual formation? 
12. What hindrance does the problem of human suffering pose for spiritual formation and 
how should the problem of suffering be understood within the discipline of spiritual 
formation? 
13. What is the danger of legalism, how was it seen in the practice of the Pharisees, and 
how is it avoided when you engage in the discipline of spiritual formation? 
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14. Spiritual formation is pursued in community with others. Relate this aspect of 
spiritual formation to the first and second commandments. 
15. Why is giving and receiving forgiveness important in spiritual formation? 
Part II 
16. In what ways was the course relevant to the desires and needs you have in your 
personal discipline of spiritual formation? 
17. In what ways was the course relevant to the desires and needs you have in your role 
as a present or future ministry leader? 
18. Did the course create an atmosphere in which you as a student felt encouraged to 
participate actively in the class? 
19. What could have been done differently to create a better atmosphere that encouraged 
participation? 
20. Did the course promote the development of relationships which would facilitate and 
encourage spiritual formation? 
21. If the best teachers in your culture were teaching this class, what would they do 
differently? 
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22. If the best teachers in your culture were teaching this class, what would they do the 
same? 
23. Describe your perception of the amount and quality of information that was provided 
to you as a student in the class, the opportunities to reflect on, discuss and process that 
information, and the balance between these two forms of learning (lecture and 
reflection)? 
24. Is the Filipino culture oriented toward independent learning (on your own) or 
corporate/community learning (in collaboration with others)? Describe your preferred 
learning style. Do you have suggestions for how this might have been better 
accommodated? 
25. In what ways did the course accommodate the traditional learning style of the Filipino 
culture? 
26. In what ways did the course conflict with the traditional learning style of the Filipino 
culture? 
27. In what ways did the course make you feel uncomfortable or ill at ease, and were 
these positive (helpful) or negative (hindering learning)? 
28. In Filipino culture, what is the role of the teacher? Can the teacher be questioned or 
challenged? If you were teaching this class, what would you do differently as a teacher in 
terms of teacher/student relationships? 
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29. Since the teacher for this class was not from the Philippines, a risk of 
misunderstanding in communication exists. Please discuss whether the individual 
reflection and small group interaction enhanced communication and your ability to freely 
and effectively expression your thoughts, feelings, and ideas. 
30. How might the small group interaction have been improved? 
31. Did you attend this class in order to be better prepared for a task you now have or 
anticipate having in the next five years? Please explain. 
Part III. Application to Ministry 
32. How will you apply what you have learned from this course? 
APPENDIX D 
ELECTRONIC INTERVIEW BY E-MAIL 
Spiritual Formation: Theology and Implementation 
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Thank you for responding to this questionnaire. It is a brief follow-up on 
information gathered at the time of the class. Since the e-mail was sent to you as a part of 
a group, please "reply to sender" and your response should come only to me. If you just 
"reply" your answer will go to the entire group. Your anonymity in responding to these 
questions will be protected. If at all possible please respond within ten days of receiving 
this document. 
Name: ________ _ 
1. Since the class, have you had opportunities to put into practice the 
understandings, knowledge, and insights you gained from the class with a group to whom 
you minister? If yes, please provide a brief description of the group and how class 
material was used. 
2. What difficulties have you experienced in using the understandings, 
knowledge, and insights from the class in your ministry? 
3. What successes have you experienced in using the understandings, knowledge, 
and insights from the class in your ministry? 
4. Are there deeper understandings that you have come to regarding spiritual 
formation since the completion of the class? If yes, please provide brief detail. 
5. As you reflect on the class, are there recommendations or suggestions for its 
improvement? 
APPENDIX E 
COURSE SYLLABUS 
CM 465 -"Spiritual Formation: Theology and Application" (3 credits) 
Date of Course: October 7-18,2013 (Monday-Friday) 
Times: TBA 
Enrollment Limit: minimum of 5 students to continue with the class 
Instructor: David Long 
COURSE DESCRIPTION 
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The course focuses upon the biblical and theological understanding of spiritual 
formation and seeks to glean from that understanding key questions that a disciple of 
Jesus should ask. The course then focuses on application of these core theological truths 
through consideration of the Seven Deadly Sins and their corresponding virtues. The 
course will focus the student on the assessment of their own personal understanding and 
application of these core theological truths and the development of an approach to share 
this understanding with those in the context of their area of ministry. 
INSTRUCTOR 
David Long is the president of One Mission Society, an interdenominational 
mission organization engaged in ministry in nearly seventy countries worldwide. He 
joined One Mission Society in 1995, after fifteen years in the practice of law, and with 
his wife and three children served for nine years in Macau and Hong Kong. He was 
selected as the ninth president of One Mission Society in 2004, which meant his return to 
Greenwood, Indiana, USA, the location of the mission'S international headquarters. He 
holds a BS in Accounting (Murray State University), a Juris Doctorate (University of 
Kentucky), a Master of Divinity (Asbury Theological Seminary), and is completing a 
Doctor of Ministry in Spiritual Formation (Asbury Theological Seminary). 
COURSE FORMAT 
The group will meet three hours daily for this intensive seminar. The learning 
process will emphasize interactive adult learning, which will require the active, spirit-
guided participation of every student. Each session will incorporate inductive, input, 
implementation, and integration segments. This means much of the time will be spent in 
group activities working with the input and reporting out to the class. Students will be 
expected to commit two additional hours each day to the course. 
In addition, the students will be asked to participate in short surveys and 
interviews to generate statistical and anecdotal information from the class. This 
information will be used by the professor for completion of requirements for his Doctor 
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of Ministry degree. (This is not mandatory and will not affect the course completion or 
grade.) 
TEXTS 
Andrews, Alan, ed. The Kingdom Life: A Practical Theology of Discipleship and 
Spiritual Formation. Colorado Springs: NavPress, 2010. 
ASSIGNMENTS 
To successfully complete this class, each of you will complete all assignments on 
time, participate actively in class discussion and build relationships with fellow 
classmates. 
Preclass Assignment 
• Read the assigned text. Select one chapter or one topic (eg., the work of the Holy 
Spirit, Transformation, Community, etc.) from the assigned text and write a 
response paper of approximately 1200 words. Reflect on the specific topic of 
spiritual formation. How do you see it to be important in spiritual formation? 
What are the challenges one might have in that area of spiritual formation? How 
do you see this spiritual maturity in the life of Jesus and other biblical characters? 
How would you help someone else who is seeking to grow in this area of spiritual 
formation? 
Postclass Assignment 
• The Integrative Plan will be the major work for the class and it is expected that it 
will be completed by the end of the class. 
Means of Evaluation 
Response Paper- 20% 
Class Participation- 40% 
Integrative Plan- 40% 
Attendance Policy: Given the intensive nature of this class and the cumulative 
nature of the material it is expected that the student will make every effort to attend each 
class session. Excused absences should be arranged in advance of the class session to be 
missed. 
I IN 
9:00-
9:50 
10:00-
10:50 
11 :00-
11:50 
1:00-
1:50 
2:00-
2:50 
CLASS AGENDA 
CM465 
Spiritual Formation: Theology and Implementation 
Faith Bible College, Quezon City, Philippines 
~a¥r7th IT eEd6~a~ttgth I ~d$)L@h Thmsday. l~ I 
Review of Review of Review of 
Assignments Assignments Assignments 
Introduction The Fallen Called to The Means of Self and Its Holiness Grace Consequences 
Created in the The Fallen Transformation, The Assurance 
Image of God Self and Its the Work of the of the Love of 
Consequences Holy Spirit God 
Transformation, Core 
Called to Participation in Theological The Fall Truths of Holiness the Work of the Spiritual Holy Spirit Formation 
Completion of Assignment on 
questionnaires Assignment the Holy TBA 
and interviews on Holiness Spirit/exegesis 
of "Glory" 
Integration Integration into Integration into Completion of into Personal Personal Plan & Personal Plan questionnaires Plan & Plan Plan for & Plan for 
and interviews for Sharing Sharing Sharing 
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Application 
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10:00-
10:50 
11:00-
11:50 
1 :00-
1:50 
2:00-
2:50 
Application of 
Prosperity A Healthy View Dry Seasons Insights to Gospel of Self Lust-Purity 
Application of Application of Community & Insights to Insights to The Problem of Interpersonal Envy- Gluttony- Suffering Relationships Brotherl y Love Abstinence 
The Application of Application of 
The Mistake of Importance of Insights to Insights to Giving and Greed- Sloth- the Pharisees Receiving Generosity Perseverance 
Forgiveness 
Assignment on 
the Prosperity TBA TBA TBA 
Gospel 
Integration into Integration into Integration into Integration into Personal Personal Plan Personal Plan Personal Plan & Plan & Plan & Plan for & Plan for Plan for Sharing for Sharing Sharing Sharing 
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Long 254 
-
Discussion 
and 
completion 
of Personal 
Plan 
-
Discussion 
and 
completion 
of Plan for 
Sharing 
Review, Q & 
A 
Postcourse 
interviews 
Postcourse 
interviews 
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APPENDIX F 
SPIRITUAL FORMATION-THEOLOGY & APPLICATION 
Consent to Participate 
You are requested to participate in a precourse questionnaire, a postcourse questionnaire 
and an electronic interview bye-mail. You may also be asked to participate in follow-up 
interviews to the questionnaires. The questionnaires and interview are solely for the 
purpose of evaluating the effectiveness of a course on spiritual formation for which you 
have registered. Your participation in these is voluntary. You may withdraw from 
participation at any time without penalty if you choose to do so. 
There are no foreseeable risks to you from your participation. This is not a test. Your 
answers will help in the assessment and evaluation of the course. They will not affect 
your participation or grade in the class. 
Your anonymity in answering these questions will be protected. You will not be 
identified in the dissertation or in any way outside of the questionnaires and interviews. 
The information collected will be destroyed after its use for completion of the 
dissertation. 
There will be no personal benefit to you from participation but it is the design of the 
research that it will produce an effective course in spiritual formation for leaders of the 
majority world church and can be used in multiple locations to equip those leaders. Your 
participation will facilitate that process. 
Spiritual Formation: Spiritual formation is the forming of a believer's life, both internal 
and external, into the likeness of Jesus. 
If you have any questions about the questionnaires and interviews, you can use the 
contact information below. 
By signing this form you acknowledge your understanding of the above terms, that any 
questions you have asked have been answered, and that you consent to participate in the 
questionnaires and interviews. 
Name: ______________________________ _ Date: ________ _ 
Contact Information: 
David Long 
[e-mail address omitted] 
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APPENDIX G 
SAMPLE OF CLASS OUTLINES AND HANDOUTS 
OUTLINE: Class Period #2: Image of God 
Learning Task Type of LT Time Other 
1. Introduction Inductive 5 
2. Theme Passage Input 10 
3. Lecture - what does it mean? Input 2 
4. The Image of God and Jesus Implementation 5 
5. Lecture (continued) Inductive 12 
6. Implication of being created in the image of God. Implementation 16 
7. Assignment: Develop a core belief. Integration 
Materials Needed: 
1. Bible 
2. Post-it Notes® 
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Facilitator's Notes (50 min class) 
1. Introduction (5 min.) 
Input: There is a mystery in creation. It continues to challenge scientists, theologians and 
philosophers today. We don't have to go far into the creation story before we encounter 
one of the story's most intriguing mysteries, that of the notion that when God created 
human beings, when he determined the pattern after which they were to be formed, he 
used himself. We humans are created in the image of God. 
Inductive task: When you have read in the Genesis account of creation that humankind 
is created in the image of God what questions, thoughts or images come to mind? 
In this session we will consider the following questions: 
• What does it mean that we are created in the image of God? 
• What does being created in the image of God mean for the discipline of spiritual 
formation? 
2. Theme passage (10 min.-InputlInductive) 
Input: Genesis 1 :26, 27 
• Read in English 
• Read in local language. "What other translations do we have?" 
• Note: this is a foundational passage. We will look at it in depth today but it will 
also give us a theme that runs through the course. We should continually ask, 
"What are the implications of being created in the image of God?" 
Inductive: Read Gen. 1:26, 27 to yourself. 
• If you could ask God one question that arises out of your reflection on that 
passage, what would it be? 
• Share 3 or 4 responses. 
3. Lecture - (14 min.-Input) 
[Taken from The Image of God, pp. 47-55] 
4. Implementation task: Consider the implications of being created in the image of 
God. (16 min.) 
4.1.1. Discuss these questions at your table 
4.1.1.1. How does being created in the image of God mold our 
understanding of 
4.1.1.1.1. Human nature? 
4.1.1.1.2. Human destiny? 
4.1.2. In what way may our understanding of and commitment to spiritual 
formation be formed and strengthened by the revelation that humankind is 
created in the image of God? 
4.1.3. Complete the following sentence on a Post-it: "Because I am created in the 
image of God 1 _______ _ 
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4.1.4. Put your Post-it on the note pad and share your answer with the class 
4.1.5. Three or four may share more deeply if you would like to. 
5. Assignment/lntegration - How does understanding creation in the image of God 
help me understand who I am and who God is calling me to be? 
5.1. Core belief - "A firmly held conviction that consistently motivates our 
behavior." Williams, Kenneth. Sharpening Your Interpersonal Skills, Colorado 
Springs: International Training Partners, (2011), p.6. 
5.2. Write a statement based on Gen. 1 :26,27 and Col. 1: 15 and the other passages 
we have considered that would represent a core belief you can embrace 
concerning your creation in the image of God. 
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Handout 
Session 2 - The Image of God 
Inductive task: When you have read in the Genesis account of creation that humankind 
is created in the image of God what questions, thoughts or images come to mind? 
Implementation task: The image of God in Jesus. (5 min.) 
Consider at your table the following questions: 
1. What is the result of being created in the image of God? 
2. How is the image of God seen in humankind? 
We will hear several of your answers. The following passages may be some help. 
1 Cor. 15:47; Heb. 1:3; Col. 1: 15,19; Rom. 8:29; 1 John 3:2 
Human beings participate in the divine image only as they become disciples of Christ, 
and then only to the extent that their lives conform to Christ. The imago Dei is thus a 
dynamic reality. Believers are being transformed by the Spirit into the image "from one 
degree of glory to another" (2 Cor. 3: 18). They are exhorted to put on the 'new self, 
which is being renewed in knowledge according to the image of its creator' (Col. 3: 10) 
(Sands 31). 
Implementation: The implications of being created in the image of God. (16 min.) 
Discuss these questions at your table: 
1. What does it tell us about our human nature that we are created in the image of God? 
2. What does being created in the image of God tell us about our human destiny? 
3. In what way may our understanding of and commitment to spiritual formation be 
formed and strengthened by the revelation that humankind is created in the image of 
God? 
Complete the following sentence on a post-it: "Because I am created in the image of God 
I . Post the Post-it on the note pad and share your answer with the class. 
Assignment-Integration: How does understanding that I am created in the image 
of God help me understand who I am and who God is calling me to be? 
Write a statement based on Gen. 1:26, 27 and Col. 1: 15 and the other passages we have 
considered that would represent a core belief you can embrace concerning your creation 
in the image of God. 
OUTLINE: Class Period #3: The Fall 
Learning Task 
I. Introduction 
2. Theme Passage 
3. What happened in the Fall? 
4. The issue of trust in God 
5. Assignment: compare the obedience of Adam and 
Jesus 
6. Optional 
Materials Needed: 
1. Bible 
2. Post-it Notes® 
Type of LT 
Input!Inducti ve 
Input! 
Implementation 
Input 
Implementation 
Integration 
Integration 
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Time Other 
10 
10 
15 
15 
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Facilitator's Notes 
1. Introduction (10 min.) 
Input: The story of the Garden of Eden is one of creation, one of fellowship between 
God and his creation, and one of completion as Eve is formed from Adam as his perfect 
companion. But it's also a story of tragedy. As only the third chapter of the Bible begins 
the sin of Adam and Eve is revealed, action to which is attributed their expulsion from 
Paradise and fallen state of all of humanity. 
Inductive task: When the term "Fall" is used, it means the fall from grace, the fall from 
the created relationship between Creator and creature, or the separation between the two. 
When you have read the Genesis account of the Fall, what questions, thoughts or images 
come to mind? 
In this session we will consider the following questions: 
a. What happened in the Fall? 
b. How is it that Adam and Eve could have disobeyed the command of God and 
brought sin and death into existence for all of humanity? 
2. Theme passage (10 min.) 
Input: Genesis 2: 16, 17 
• Read in English 
• Read in local language. 
Implementation: Read these verses carefully 
• What is God telling Adam to "do"? 
• What reason is given for God giving this command to Adam? 
• What is the stated consequence of disobedience? 
• How do you react when you are told to do something but are not given a reason 
for it? 
3. Input - What happened in the Fall? (15 min.) 
[Taken from The Fall, pp. 55-61] 
4. Implementation: The issue of trust in God (15 min.) 
Consider at your tables the assertion that it was lack of trust that caused Adam and Eve to 
disobey God. 
• How do the actions of Adam and Eve represent lack of trust in God? 
• Why do you think they chose to disobey God? What reason did they have to 
do so? 
• What did they substitute for trust in the word and promises of God? 
• "When he undertook to draw Eve away from God, he did not hit her with a 
stick, but with an idea. It was with the idea that God could not be trusted and 
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that she must act on her own to secure her own well-being." (Willard, 
"Gospel" 47). 
• We will share some of your ideas. 
5. AssignmentJImplementation: Compare the obedience of Adam and Jesus (15 
min.) 
In your table group discuss the following: 
• Setting - the temptations in the wilderness and the Cross 
• Consider two temptations beginning with "If you are the Son of God" from a 
purely rational point of view 
o Mat. 4: 1-4; Mat. 27:40 
o What would a purely rational decision be and why? 
o Compare and contrast the way the way of Jesus acted with the way of 
Adam. 
o What is Matthew saying through these accounts about what was 
required for Jesus to be the Son of God? 
o What are some examples of rational or reasonable actions that would 
be in conflict with a command of God? 
[Optional] AssignmentJIntegration - What does the account of the fall challenge us 
to consider in our own life? 
a. Read Psalm 111:7 - just one of many making a statement of the trustworthiness 
of God. 
b. Write a statement that would represent a key teaching for you from the Genesis 
account of the Fall and other verses we have considered. 
c. Complete the following sentence on a post-it: "Because of the Fall I 
1. Introduction (10 min.) 
Handout 
Session 3 - The Fall 
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Inductive task: When the term "Fall" is used, it means the fall from grace, the fall from 
the created relationship between Creator and creature, or the separation between the two. 
When you have read the Genesis account of the Fall, what questions, thoughts or images 
come to mind? 
2. Theme passage (10 min.) 
Implementation: Read these verses carefully: Genesis 2: 16, 17. Discuss at your table. 
• What is God telling Adam to "do"? 
• What reason is given for God giving this command to Adam? 
• What is the stated consequence of disobedience? 
• How do you react when you are told to do something but are not given a reason 
for it? 
3. Input - What happened in the Fall? (15 min.) 
4. Implementation: The issue of trust in God (15 min.) 
Consider at your tables the assertion that it was lack of trust that caused Adam and Eve to 
disobey God. 
• How do the actions of Adam and Eve represent lack of trust in God? 
• Why do you think they chose to disobey God? What reason did they have to 
do so? 
• What did they substitute for trust in the word and promises of God? 
• "When he undertook to draw Eve away from God, he did not hit her with a 
stick, but with an idea. It was with the idea that God could not be trusted and 
that she must act on her own to secure her own well-being." (Willard, 
"Gospel" 47). 
• We will share some of your ideas. 
5. Assignment/Implementation: Compare the obedience of Adam and Jesus (15 
min.) 
In your table group discuss the following: 
• Setting - the temptations in the wilderness and the Cross 
• Consider two temptations beginning with "If you are the Son of God" from a 
purely rational point of view 
o Mat. 4: 1-4; Mat. 27:40 
o What would a purely rational decision be and why? 
o Compare and contrast the way of Jesus acted with the way of Adam. 
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o What is Matthew saying through these accounts about what was 
required for Jesus to be the Son of God? 
o What are some examples of rational or reasonable actions that would 
be in conflict with a command of God? 
[Optional] AssignmentfIntegration - What does the account of the fall challenge us 
to consider in our own life? 
a. Read Psalm 111:7 - just one of many making a statement of the trustworthiness 
of God. 
b. Write a statement that would represent a key teaching for you from the Genesis 
account of the Fall and other verses we have considered. 
c. Complete the following sentence on a post-it: "Because of the Fall I 
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